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FOREWORD 


PARJABI poetry has its own charm. Its language is more 
archaic than Hindi or Urdü, its imagery is drawn from 
country life and simple crafts. One might make a com- 
parison with the Provencal poetry of Southern France, 
Provençal also is more old-fashioned than French ;«its 
poetry belongs to the countryside, to the farm, and tiny 
market town, and is instinct with a simplicity and sincerity 
that is rare in the more classical language. Pafijabi poetry 
sings mainly of Love and God. By the Süfis these two 
themes are interwoven, as is explained in the Introduction. 

This book presents us with studies of a series of Sifi 
poets of the Pafijàb who wrote in the Pafijjabi language. 
They begin with the second half of the fifteenth century 
and end with the nineteenth. In this period of some four 
centuries we find half a dozen famous saints beginning with 
Farid, twelfth in spiritual succession from Shakar Ganj of 
Pak Patan, and leading on to several others not so well 
known. The greatest of them all was Bullhe Shah (1650- 
1758). 

For these studies Miss L. Rama Krishna has rangacked 
a great mass of material,—manuscripts, printed poems, orgl 
traditions, and such few essays as have been published on 
any of these poets. : 

The historical evidence she has handled cautiously and 
she arrives at very reasonable conclusions. 

By a judicious selection of extracts, carefully trans- 
literated and rendered in a literal but pleasing translation, 
the author brings out the main characteristics of each poet 
in turn, both as regards verse and style and as regards the 
doctrine or mystery he teaches. They vary from the ortho- 
dox, with a strong spiritual urge towards mysticism, to the 


e 
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less orthodox and to those who so far transcend the barriers 
betweey sects and creeds that they can hardly be designated 
by the conventional man-made labels. 

The history of the Pafijab during these four centuries 
haseseen many storms and also peaceful interludes. These 
vicissitudes are reflected in the Safi poets though faintly. 
Yet for the comprehension of the period an understanding 
of this religious development is of great importance. 

e In Pafijabi poetry the Beloved is a man and the Lover 
who seeks him is a woman. So in the Safi sense Hir is the 
soul that seeks and Rajha represents the Divine Beloved. 

In this book Truth is the ideal pursued along the dusty 
tracks o1 research by a Paüijábi woman. 


A. C. WooLNER 


PREFACE 


Tars thesis is a humble attempt to discuss in a brief Sut 
comprehensive manner the Süfi poets who wrote in the 
Paüjàbi language. The evidence on which I have based 
my research was of four kinds : 

1. Manuscripts found in public and private libraries. 

2. Printed and lithographed books in English, 

Pafijábi, Urdü, and Persian. 
3. Accounts furnished by the gaddi-nishins. 
4. Recitals of the kavaalis t and oral traditions. 


The last-mentioned source, though very rich, is full of 
accretions and abounds in legendary narratives. I have 
utilized the information furnished by it with great care. It 
has served rather to verify facts than otherwise. 

This is the first work on Pafijabi Safi poets in English 
or in any other language. Though, as I have mentioned 
below, a few articles and booklets have been written on 
some of the poets treated in this thesis, yet no book or 
article has been written on the Süfi poets collectively. My 
attempt has been to appreciate Safi beliefs and interpret 
Safi poetry as they are understood by the Süfis and the 
Pafijabis. I have tried to discuss them as methodically ag 
possible. 

The sources for the life-history and poetry of each: 
writer have been given at the end of each chapter. In the 
case of those poets for whose life and poetry the sources,are 
meagre, the information has been given in the footnotes. 

Pafijabi is a language written in three different scripts, 
ie. Persian, Hindi and Gurmukkhi. The Muhammadans 
who employ the Persian script give a Persian or Arabic 


* Heroditary singors or musicians often attached to the tombs of ti£» 
Sufi saints, who recite compositions of the mystics and their own poems 
in praise of the saints. 
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character fo the language, and the Hindus who employ 
Hindi somewhat sanskritize it. The Sikhs, though they 
sometimes insert Sanskrit words and phrases, on the whole 
*try to write the language as it is spoken by the masses. 
eIn the midst of this diversity, the work of transliteration 
has not been easy. The originals from which I have quoted 
were written in different scripts, often full of mis-spellings, 
and it has been extremely difficult to decide on the appro- 
‘prtate roman spelling. The same word has frequently 
occurred in different connexions ; therefore it has not been 
possible to keep always to the same spelling. 

For technical non-Pafijabi Safi terms and names I have 
generally followed the Encyclopædia of Religion and Ethics, 
and for old Sūfī and Islāmic names the Urdū system of 
transliteration. These names, after all, are not Pafijabi and 
are written as in Urdü. 

The names of living people I have spelt as they do when 
Writing in English, believing that every person has the 
right to spell his name as he likes. 

The names of books in Indian languages have been 
spelt according to the system of transliteration of the 
language in which each book is written. 

For geographical names I have followed the current 
Engksh system in India with a few rare exceptions. For 
example ‘ Pafijab’ has three different forms and in order to 
maintain a uniform character I have throughout this work 
spelt it as ‘ Pafijab ’. 

For the transliteration of the Pafijàbi verse I have 
employed Dr T. Grahame Bailey's dictionary, except for a 
few regional words. 

For oriental words in the English translations of the 
original text, I have mostly followed the Pañjābī pronuncia- 
tion of the educated classes. 

e Before I close, I should say that I am highly indebted 
to my teacher, Dr T. Grahame Bailey, for his very kind 
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suggestions and valuable advice throughout thé work, but 
specially in the translation of the quotations from Dafijàbi 
poetry. e 

The following is the complete list of the order followed ¢ 
in rendering the vowels and consonants for transliteration of 
the Pafijàbi poems : 


a form c fora ph fore 
à ,mn ch, x b pp 
i „fe j na bh ,, 3 a 
i, S] jh . 2B m , MW 
u ,8 ñ Lg Yo» @ 
ü , g t 83 T on 9 2 
e „B th , s Is 
ai S d..8 vV g 
o , Ta dh , x FT aR 
au , TH DS th ,, 3 
k pa t 4 3 sh ,, A e 
kh ,, a th , a f „og 
8 nd d » g 2 =» H 
gh , uw dh ,, q l 538 
n ,.€& n aS ~o o, nasal vowel. 
P nan y 
G for g Kh for ¢ = 
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INTRODUCTION , 


I. THE ORIGIN AND DEVELOPMENT OF SUFlSM . 
OUTSIDE [INDIA 


No account of Pafijabi Sifiism, its pocts and poetry, 
will be complete without a short sketch of the origin and 
development of Süfiism outside India. Paijaàbi Süfriem;" 
evidently, is à branch of the great Süfi movement which 
originated in Arabia, during the second century A.H. (A.D. 
800). It differs à good deal, however, in details, from the 
original, being subjected to many modifications urider the 
influence of Hindu religious and philosophic thought. 
Before following up the evolution and the final trend of 
Safi thought in the Pafijab, it is necessary to review briefly 
the outstanding features of this Islamic sect as it developed 
outside India. 

Süfiism was born soon after the death of the Prophet 
and ‘ proceeded on orthodox lines’. Its adepts had ascetic 
tendencies, led hard lives, practising the tenets of the 
Qur'an to the very letter. But this asceticism soon passed 
into mysticism, and before the end of the second century 
A.H. (A.D. 815), these ascetics began to be known tw the 
people as Süfis. The name Safi was given to them because 
they wore woollen garments. The term, labisa’l-s#f, which 
formerly meant ‘he clad himself in wool’, and was applied, 
to a person who renounced the world and became an 
ascetic,* henceforward signified that he became a Safi.” 


1 Encyclopedia of Religion and Ethics, Vol. XII, p. 10. 
2 Nicholon in J. E. A. S., Vol. X XXVIII, 1906. 
3 J. R. A. S., Vol. XXXVII, 1906, p. 305. 

4 Encyclopædia of Religion and Ethos, Vol. XII, p. 10. E. B. Havell, 
howover, is of opinion that tho word urna, which in Buddhist images was 
the symbol of ‘ eye divine ’, literally meant ‘ wool’. His symbolic explana- 
tion may underlie the symbol of Siifiism, siif meaning wool. See Ideals of 
nean Art, pp. 50-1. € 

ibid. 
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The early mysticism was essentially a product of Islàm,? 
and oziginated as a consequence of the Islamic conception 
of God, which failed to satisfy many persons possessing 

» Spiritual tendencies. The two striking factors in the early 
mygticism, as Goldziher has stated," were an exaggerated 
consciousness of sin and an overwhelming dread of divine 
retribution. They feared God more than they loved Him, 
and submitted unreservedly to His Will? But in the 

ehgpinning of the second century A.H. (A.D. 815) the Süfi 

thought began to develop under the influence of Greek 
philosophy of Ashr&kiàn* and Dionysius. Christianity, 
itself enveloped by Neoplatonic speculations, exercised a 
great influence in monastic organizations and discipline.® 
Hebrew philology,’ to a certain extent, helped the progress 
of the technical vocabulary. But the Greek influence 
seems to have been the most powerful, because, besides 
philosophical ideas, the Süfis borrowed from the Greeks the 
medical science which they named yunüni or the Greek 
system.? Neoplatonism developed intellectual tendencies. 
The civil wars and dry dogmas of the *ulamà soon drove the 
intellectual Süfis to scepticism.? "They searched elsewhere 
for truth and knowledge. The search was not in vain, and 
soon a new school was established, different from the one 
already existing. It was greatly influenced by Persian 
religión and Indian thought, both Buddhist and Hindu.” 


` 1 Tts roots according to Macdonald run far back to heathen Arabia. 
See Muslim Theology, pp. 124, 125. 
2 As quoted by Nicholson in his article (J. R. A. S., Vol. X X XVIII, 
T T original can be seen in Vienna Oriental Journal, Vol. XIM, 
o. 1, p. 35. 
3 As ordained in the Qur’dn. 
4 Munshi Fani, Dabistén, Vol. III, p. 281. Shea and Troyler trans- 
latedeit as ‘ Platonists °. 
5 Nicholson in J. E. A. S., Vol. X XXVIII, 1906, p. 318. 
6 Encyclopedia of Religion and. Ethics, Vol, XII, p. 11. 
T E EE Lerique Technique de la Mystique Musulmane, pp. 51, 
» 53, 54. 
8 Rama Krishna, Les Sikhs, ch. i, p. 18. 
9 These sceptics were mostly of non-Arabic origin, the majority 
being Persians and Kurds. 
@ 10 Professor Massignon is vehemently hostile to any Hindu influence 
and ignores traces of Buddhism. The admirable way in which the learned 
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The adherents of the new school were alnaost all of 
non-Semitic origin, their national characters were formed 
by the climatic and geographical position of their countries," 


and so, in spite of Semitic masters, the psychology of their ¢ 


own race affected their new faith. To them the doctriges 
of Islam seemed unphilosophic and non-gnostic, and so they 
felt compelled to interpret them in the light of their old 
faiths with which they had been in touch and which appealed 


to them deeply. Thus later, Süfüism was also à psycho" 


logical reaction of different peoples, especially the Persians, 
against the dogmas of Islàm. 

The latest school of Süfrism which felt Persian and 
Indian influences and incorporated different glogses of 
Buddhism with its creed carne in the forefront under Bayazid 
of Bistàm, who was not attached to ane old Soft school? 
Bistàmi's system was based on fané@ or absolute annihila- 
tion in the Divine.  Bàyazid was so captivated by the 
Vedantie conception of God that he used to say: ‘Glory 
to me, how my glory is great.’ 4 

This school developed still further under Mansür 
al-Hallaj, who invented the formula Ana’l-Hagg.° This 
Stfiism transformed the Buddhist legends and panegyrics 
and introduced them into Islim. In Central Asia, where 
Buddhist legends were congealed around the saints, Siftism 
evolved a cult of saints. Pilgrimage, another Buddhist 
practice, was also introduced. Besides this, Siafiism 


professor attempts to interpret Süfiism, i.e. only on a philological basis, 
is one-sided. His knowledge of Hinduism is not very deep and so his 
mind is prejudiced against Hindu thought. For Buddhist influence, 
seo Encyclopædia of Religion and Ethics, Vol. XII, and Nicholson’s works. 

1 Climate and geographical position, according to Nöldeke, „the 
German scholar, are two very important factors in the formation of 
national character. See Sketches from Eastern History, p. 2. 

2 Lexigue T'echnique, p. 243. 

3 Ho learnt Fang bi'l tawhid from his teacher Abü 'Alt Sindi (or of 
Sind) to whom, in exchange, he taught the Hanefite canonical law (see 
Lexique Technique, pp. 263-4). Nicholson also mentions this fact (see 
The Mystics of {slam, p. 17). 

& Lexique Technique, p. 246. € 

5 This is the equivalent of Aham Brahm. 
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borrowed the Tartga or Tarigat from the same source. 
Before being fané, the Sufi seeker must tread by slow stages 
the Tarigat or the path to reach Hagiga or Hagiqat, Reality, 
or the goal of Union. The path comprised seven Stages : 
repentance, abstinence, renunciation, poverty, patience, 
trust in God, and satisfaction. 

The Süfis of the B&yazid school were tolerant towards 
all and attached little importance to Islamic dogmas. They 


eere, therefore, considered heretics and were often hanged 


or exiled.? This alarmed the adherents of the new Safi 
thought and induced them to retrace their steps and re- 
enter the fold of the old Safi school. The Siifis, in general 
were not popular with the powerful orthodox. To avoid 
the fury of the orthodox and to save their lives, all the Sifis 
thenceforward recognized Muhammad as their ideal and 
tried to deduce their thought from the allegorical sayings 
of the Qur'ün.? 

. TI. Tae Suris IN Inpr 


After the Muslim conquest of northern India, the Sifis 
began to pour into the country. This was the only peaceful, 
friendly and tolerant element of Islàm. "The Islàm pro- 
mulgated by the sword* and by aggressive *ulamà and 
gazts could not impress the Hindus who abhorred it. But 
the..Islàm represented by the Süfis appealed to them. 
Almost all the willing conversions were no doubt the result 
of Safi preaching. 


1 Nicholson, The Mystics of Islam, p. 29. The Sufi teachers do not 
agree as to the number of the stages. Most of them enumerate more 
than seven. 

2 Bistami was exiled many times from his native town (see Lexique 
Technique, p. 247) and Mansür al-Hallaj was crucified (Massignon, 
La*Passion, I, pp. 9-10). 

3 Bayazid openly declared himself the equal of the Prophet and 
ridiculed the Day of Resurrection, the Judgement, and the Qur’anic 
paradise. See Lexique Technique, pp. 252-3. 

4 The bold assertion of Professor Massignon that ‘ce n’est pas par 
les guerres que PlIslām a diffusé dans l'Inde, c’est par les mystiques et 
par les grands ordres, Tshishtiyah Kobrawiyah, Shattariyah et Nagsh- 


eondiyah ' (Lexique Technique, p. 68) shows his scanty knowledge of Indian 


istory. 
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Development of Süftism in the Pasyjàb* 


In the beginning, the Süfis in northern India* were 
preachers and often joined hands with the rulers to establish 
their power and to convert the people to Islam.’ Their f 
patience, tolerance and friendly spirit brought them ñl- 
lowers from the lower grades of the Hindus, unfortunately 
neglected by the higher classes. To this class of Stfis 
belonged Faridu’ddin Ganj-i-Shakar, ‘Ali Makhdim Hujwiri, 
and many others. But, later on, many Süfis gave dp 
missionary work? and devoted themselves to the study of 
different religious systems and philosophies of the country. 
Mià Mir, Prince Dàrà Shikoh and Abu'l-Fazl and Fayzi 
belonged to this category of Süfis; they began to qtestion 
the superiority of their own religion or to deny its authority.® 
Mia Mir is said to have helped Guri Har Govind many a 
time and to have sent him a woman, related to the Qazi 
of Lahore, who liked the Gurü's doctrines and had wanted 
to become a Sikh.* 

Süfiism underwent another considerable change towards 
the end of the seventeenth century. The intolerance of 
Aurangzeb and of his adherents had so much affected the 
spiritually and the intellectually minded amongst the Sifis 
that they were driven towards Hinduism more than before.’ 


1 Shaikh ‘Ali Makhdtim Hujwiri, generally known as Data ‘Ganj 
Bakhsh, followed the arms of Masa’ud, son and successor of Mahmud, 
(xshaznavi, to Lahore, where he settled down to preach. (See Latif, 
History of Lahore, pp. 179-82.) There are many such examples. 

2 Mr Zuhiirud-Din Ahmad, in his Mystic Tendencies in Islam, p. 142, 
writes: * Out of the later Süfis very few appear to have given any thought « 
to this practical aspect (conversion) of the doctrine of Islamic Süftism.' 

3 Emperor Akbar is another example; his faith in the superiority 
ne a was so 1nueh shattered that he founded a new religion, Din-i- 

[I KL 

* See Latif, History of the Panjàb, p. 256. 

5 No doubt the Süfis during the reign of Sh&h Jahün, under the 
patronage of Prince D&r& Shikoh, had absorbed a good deal of Hindu 
Vedáüntie thought, but they remained, save for a few rare exceptions, within 
the limits of their own religion. The intolerance of the orthodox people 
and of the Emperor Aurangzeb, however, later on compelled them to 
speak freely against Islimic dogmas, etc., and to turn more towards Hindu 
religion with real feeling than they had done before. Both Ináyat andg 
Bullhe Shah were born during this period. 
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Hindu Vedantic thought overpowered their beliefs. Bhāg- 
vatism influenced their ideas. and it wis a surprising fact 
that in the Pañjāb, the stronghold of Isiàm. Mussulman 
. mysties held the view that save God there was no reality ; 
ald else, therefore, became illusion or the Hindu maya. 
The doctrine of transmigration and reincarnation was 
soon adopted and was afterwards supplemented by the 
theorv of karma? Again Muhammad, who remained the 
eenetfect model of Mun for the Stifis of other countries, was 
not necessarily the ideal of the Pafijabi Safi. The philoso- 
phically-minded sometimes ignored him, at other times 
allotted to him the same place a3 they gave to the prophets 
of other religions.® For the orthodox and popular Süfis he 
nevertheless remained somewhat higher than the other 
prophets, bui not in the same way as before. He became 
the hero of iheir poetry as Krishna is the hero of the 
Bháeavata-lore. The condemnation of idols, which had 
enot been very vehement even in the sixteenth century, 
ceased altogether sow. Muhammadan mystics accepted 
them as another way of adoring the Universal Lord.? The 
Süfis often abstaiued from eating meat and practised the 
doctrine of ahimsé bv loving all life, animal and human.® 
The Quraa, which could not be dispensed with and was 
held in great veneration by the early Sifis, was now placed 
on the same level with the Vedas and the Puranas.’ 
Last but not the least, it should be mentioned here that 
the principle of religious tolerance was advocated by many 


1 Dabistdn, Vol. TEL, p 281. 

2 Künün--I.-hq, Vol. I, laf. 2 and 37. ‘The doctrine of karma 
which is aleu to Süfi-m ° (The Mystics of Islam, p. 19) became now one 
of its doctrines. 

3 Seo the pa try of Bullhe Shah, specially /af790 of SG Bulli e Sha. 

4 Sco the Baramnch ot Karim Bakhsh, ch. ix. 

5 S3lubjint, a celebrated Sufi of the seventeenth century, porfurmed 
the püjá in the house of «lols (Dab:istán, Vol. ITI, p 302). The Panjabi Safi 
fortunately did not co tu that extreme but considered both temple and 
mosque the «ime. When he had attained the stage of understanding he 
even ceased to go to the mosque His temple and mosque were every- 

rwhere — See Dullhe Sháh, Qünün-i-'Ishq, káf? 58. 
8 Dabisian, Vol. ILL, p. 302. * Qünün-i- Ihg, kaf$ 76. 
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ry A So who denounced fanaticism and adinitted freedom of 
10l vf owas beliefs. 

The above were the new developments in Sifitsm on 
| ujàbi soil They were. however. not the chief charac- f 
tertie ofevery Safi’s teachings. These new developments, 
a. te other hand, helped in the classification of the Süfis. 
Te Süfi« of the Patjàb mav be vlassed into three schools of 
t ught : 

i. The Orthodov School— The Sport. of this schoof 
lei ed in conversion from one religion to another. They 
keid that the Qurān was the best book revealed and that 
Muhaminad was God's g1eatest prophet on carth. Though 
they rolerated dime:ent religions, yet they believed" Islàm 
t» he the only true creed. To this clas. of Süfis belonged 
Caid Xåni aad “Alt Haidar. 

2. The Philosophic School —The Süfi« of the philosophis 
c | ool were speculators and thinkers. They had absorbed 
tae essence of Vedanta so well that to them differences of” 
teli sion, country, and sect were immaterial They abhorred 
icgtilations and the dry dogmas of all religions. They 
cisplayed best the essence of pantheistic Sifiism. They 
i.nored conversion and were chiefly responsible for estab- 
listing unity between the faithful of various religions. 

jullhe Sbàh belonged to this school. v 

3. The Popular School—The adherents of this school” 
«cie men of litile or no education. These people collected 
tue beliefs and superstitions of various creeds, and preached : 
and practked them. Muhammad remained their only 
prophet and the Qur’Gda their best book, but they provided 
a place for all other prophets and teachers in their long list 
of saints and angels. They were popular with the lower 
Classes of both Hindus and Muslims. To the Hindus they 
preached the Qur’Gn and the superstitions of Islam, while to 
the Muhammadans they preached the popular beliefs and i 

1 See the work of Büáhü and Bullhe Sháüh. 
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superstitions of both. As they were apt to change with the 
time* and conditions, they were dangerous equally to Islam 
and to Hinduism. To this class belonged Fard Fagir and 
* many others. 
* 


Patijabt Saft Poetry 


= The Süfis of the Pafijàb, like the Süfis of other 
parts of India, wrote for centuries together in the Persian 
language. They copied the phraseology, the similes, and, 
in fact, the whole system of Persian prosody and rhetoric in 
its entirety. Later on, the Süfis began to write in Urdü. 
But this Urdü looked for guidance to Persia and was so 
much overlaid by Persian vocabulary, phraseology, and 
jeux de mois,” that it was really Persian diluted by an Indian 
language. The national culture was thus paralysed, and 

. national sentiments and thoughts were allotted a secondary 
place in their compositions. It was only in the middle of 
the fifteenth century that the initiative to write in the 
language of the people, i.e. Pafijabi, was taken by a saint 
of the Cishti order of the Süfis.? This initiator was Shaikh 
Ibrahim Farid, a descendant of Faridu’ddin Ganj-i-Shakar 
of Pak Patan. His example was followed by many, of 

-whom Lal Husain, Sultan Baht, Bullhe Shah, ’Ali Haidar, 
and Hashim are the outstanding and well-known figures. 
A considerable amount of fragmentary Pafijabi Safi poetry, 
of various authorship, has also been found.* A few of 
these poems contain the names of the writers, but not much 
more. We will speak of this poetry elsewhere. 


1 Sarkar, History of Aurangzeb, Vol. ITI, p. 387. 

2 The grammatical system, however, was Indian. 

3 With the exception of a few poems ascribed to Shakar Ganj, no 
trace of Süfi poetry is found before Ibrahim Farid. The poems said to 
be of Shakar Ganj are, as we shall see later on, not his. 

4 From some neglected and worm-eaten and torn manuscripis m 

® private libraries, and from some lithographed books not véry much read 
by the public. 
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The Idea’ of ihe üfi Poe! 


The ideal of the Pañjāhbī mystic poet wa» to find God 
in all His creation and thus attain union with Him. Thi- 
union or annihilation in God wa» to be fully achieved atte: 
death. but in some cases it was gained while living.! Th. 
Pafijabi Süfi, like any other mystic in the world, call 
God his Beloved. Butthe Beloved, wha in Islainic countric-~ 
was both masculine and feminine,? here became masculine — 

In Pafijàbi Süfi poetry. therefore, God is the Beloved 
and the Safi, or the human soul, the woman separated from 
her lover by illusion or m@y@. The Safi soul at times wails. 
then eries and yearns for union with the Beloved, The 
Safi poet in the Pafijab generally refers to three stories of 
perfect love in his poetry. They are the love tales of Hir 

tájhà, Sassi Punnü, and Sohni Mahivàl? These tales oí 
perfect love which end tragically are popular with all 
1'afijabis. ; 

In all the three, the heroines, Hir, Sassi and Sohni 
who spent their lives in sorrow, always yearning to meet 
their respective lovers, were united with them in death. 
For a Safi these tales * have a spiritual significance. The 
heroines stand for the Safi (the soul) and the heroes for God 
(the Beloved sought). After the Safi has attained union 
with God he is uo more Hir® but becomes Rajha, because. 
for Lim all differences vanish away and he sees Rajha (God) 


1 Umon gained while hvmg was of two natures, partial and com. 
plete. A partial union was possible when the Stfi was mastateofsupiomc * 
ecstasy. The complete union was attamed (in very rare cases) wher al! 
t onsci0us118ss Of «elf was lost and the mystic lived ever after m and with 
the Umver-al Self. 

* In Persian poctry, for example, the Beloved 1s both Laila am. 
Majnu. 

i 3 Of these Hix and Rajha and Sassi and Punnü in all probability weia 
oF Indo-Scythian omgin, but the poets have overlaid them with Muslun 
colours and superstitions, 

t Of the three, the Hir and Rájha tale is the most important, and 
has heen written by many poets, the best written up to date being Hi; 
ot Vare Shah or Warns Shab. 

5 Hir has almost the same position in. Paüj&übi hterature as Ridhae 
has m Hindi hterature. 


a 
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as much in his own self as in the external world. The 
Stifi*poetrv consequently is full of poems, songs, and hymns 
praising the Beloved, describing the pain and sorrow in- 
flicted by separation, and ultimately the joy, peace and 
kfowledge attained in the union. 


IIl. GENERAL CHARACTERISTICS OF PAÑJABĪI SUFI POETRY 


We now proceed to examine the chief characteristirs of 


CPaüjabi Süfi poetry. Foreign invasions and political 


changes retarded its growth in towns and cities.’ Its torch 
consequently was kept burning in the villages. Having 
been evolved in the villages, it lacks that point of extreme 
elaboration to which Safi poets carried other languages, 
such as Persian and Urdü. Mysticism being more pre- 
dominant than materialism in Pafijabi Süfi poets" Zem. 
peraments, all complexity of expression, the artificial and 
ornate style, the jingle of words and bombastic language is 


"missing from it. The chief effort of the poets was to give 


direct expression to their pious feelings in as brief a manner as 
possible. The vocabulary, similes and technical terms were 
confined to home trades, cottage industries, and the prevalent 
mythological ideas ê and social customs. This should aot, 
however, indicate that the language is crude and vulgar. 
No,“the great anxiety to convey the devotional emotions 
‘correctly often imparted a sort of beauty and sweetness 
rare to the artificial Urdü poetry. Similes were taken from 
everyday life and were used with skilful restraint and pro- 
eeeded in order. The result was that though this poetry 
lacked dazzling brilliancy and poetic conceit, it always 
maintained dignity, order, and sincerity. To sum up, it 


1 Aurangzeb considered the Sifis as heretics and was extremely 
arsh to them. Provincial governors and princes of the royal blood often 
followed his example during his reign, and afterwards foreign invasions 
by Nadir Shih and Ahmad Shah were also responsible, in great measure, 
for inflicting cruelties on them. 

2 This in no way signifies that the poets believed in thom. They 
Snade uso of them to bring home to the people their deeply mystic tin ught 
in a simple manner. 
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vit be stated here that, as the guiding principle of Pafijabi 
Süfi poetry was the subordination of the parts to the whole, 
its chief merit lies exclusively in its beauty of fundamentals 
and not in its details. 

Verse-forns ` 

The principal forms of Paüjabi Süfi verse are the 
tllowing : 

Kafi. ‘his name is borrowed from the Persian hafiya 
(meaning rhyme), and is applied to Pafijabi Safi poetry 
generally. Usually it is a poem on the divine attributes 
and sometimes on different Süfi beliefs. Kafia are found 
in different chandàs, mostly pràkri, and in the ragas of 
the Pafijàbi musical system.! 

Béra mah is an account of the twelve months of the 
Pafijabi year. The poet describes the pangs of divine 
separation in each of these months. At the end of the 


twelfth month he relates the ultimate union with the AL. 


mighty. Almost all Safi poets have composed a éara 
mith. 

Athvaré or a description of eight days. For seven days 
the seeker waits anxiously for God. Then when the last 
hope is fading he finds himself in the divine embrace on 
the eighth day. E 

Stharfi is an acrostic on the alphabet. It is not found, 
iu any other Indian language. As it is not of Persian or 
Arabie origin we conclude that it is a Patijabi form. The 
oldest verse of this kind is found in the Adi Granth of the 
Sikhs and was composed by Arjuna Dev.? Later on it 
appears to have become a popular verse-form of the Sifis. 
Some of them wrote more than two or three stharfis.* 
Stharfi, precisely, is not a short poem but is a collection 


1 Though the basic principles of the Pañjābī musical system are the 
sume as those of the Indian system, yet it differs a good deal in details. 

2 lt is known as Bdvan Akhari on account of the 52 letters of the 
A ägri alphabet 

3 Hashim and ’Ali Haidar each wrote about half a dozen stharfis. 
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of short ‘poems. The letters of the alphabet are taken 
consecutively, and words whose initials they form are 
employed to give metrical expression to the poet's ideas. 
e Hore is an example : 
è lifallàh cambe di büti murshid man mere vice lài hü 
Nafi asbat d& pani mali si rahe rage har jai hi 
Andar biti mushk mac&y4 ja phullan pai ài hü 
Jivé murshid kimil babi jai eh biti lai hii? 


Alif: Allah is like the plant of cambā? which the preceptor 
planted in my heart, O He, by water and gardener of nega- 
tive and positive (respectively) it remained near the rag? and 
everywhere, O He, it spread fragrance inside when it ap- 
proached blossoming, O He, may the efficient preceptor 
live (long) says Bàhü, who planted this plant, O He. 


There do not seem to have been any hard and fast rules 
about stharfi. Generally a letter has four lines, each 
consisting of two tukks, but sometimes a letter may have 
five, six or more such lines.* Some poets wrote a number of 
such poems for each letter. For example, if the letter is 
alif, the first line of each such poem will begin with alif. 

As a rule a stharfi is written in praise of the Beloved 
(God) and his attributes, but sometimes it is written to 
relate some legend, historical or imaginary.® In Safi liteza- 
ture, however, we have found only one such stharfzi.® 

ine siharfis of the Muhammadans are on Arabic or 
Persian alphabets. They did not compose any on the 
nage,t or Pafijabi alphabets, though Hindus of different 
, sects have written stharfis on the Arabic and Persian 
alphabets.’ 


1i Majmiva Abyát Sultün Bàhà. 

2 Jasmino. 

3 jSháh rag or iag is the great vein found in the neck and considered 
by the Pafjabi Sufi to be nearest his mind. 

4 Haidar’s siharfis are noted for this. 

5 Panjabi poets other than Sifis, both Hindus and Muhammadans, 
have written many such stiarfis. 

6 This stharfi, written at Gujrat by Muhammad Din, describes the 
life of a Sufi Murid. It cannot be more than fifty years old. 
e, , 7 See sthanfis of Gangs Ram and that of S&i Das, both on the Arabic 
alphabet. 


INTRODUCTION XXV 


Qissá is another form of Safi verse. It is génerally a 
trugic story of two young people who love each other madly. 
They are separated by parents and cruel social conventions 
to which they pay little attention, and disregarding them 
try to meet each other. This disregard brings misfortuxe 
and so they die, ultimately to be united in death for eternity. 
Some gissés are composed on the siharfi principle, others 
are composed of batis, sometimes called slokas. 

Bait is the corrupted form of the Arabic word bait." 
It is a sort of couplet poem. has very few rules and therefore 
has a good deal of variety. It is very popular with the 
Parijabis of all classes. 

Dohrà is another form of Süfi verse. It is not the 
Hindi dohà but resembles closely the chand. t has four 
tukks, all rhyming in the same manner. This was the 
favourite verse-form of Hashim. 

There is another form of verse common to all Pafijabi 


religious poetry, called var. Originally vàr meant a dirge- 


(var) for the brave slain in battle. But then it began to be 

employed in songs composed in praise of the Almighty God 

or some great religious personage.” It is composed of 

various stanzas called pauris, literally ‘steps’, which are 

sung by minstrels at religious shrines. 

IV. Tae Prace or PANJABI Sort Porregey om PANJABI’ 
LITERATURE 


A good number of Paíijábi Süfi poets made attempts to ` 


create friendly feelings between the different communities 

by harmonizing the opposing systems. For this reason 

their poetry became clear to all sections of the Pafijabi 

people. Besides, from the literary point of view also it 

deserved and was allotted a very high place. It retains the 
1 Malyà Singh's Parijabi Dictionary. 


2 For example, the famous Vdre of Bhai Gurdds in praise of the Sikh 
Gurüs. 
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I: vour al roth Hindus and Mussulmans and circulates among 
the masse- in the form of songs, proverbs, and hymns even 
tothisgiav.? In short. without this strain, Pafijabi literature 
would he poor and devoid of a good deal of its beauty and 
Leraty parm. 

Hee ve shall cive explanations of those few words 
that are used in their original forms in our discussion of 
the Safi sets. 

(hrddt-nishtn >? one who occupies the spiritual seat 
fa saint ; a spiritual successor. 

AM nid: a disciple. 

d ni shid ` à preceptor or a teacher. 

Pir: murshid. 

Khalifa: chosen successor of a teacher ; a successor. 

‘T's: nuptial festivals held at Safi shrines. ‘Urs 
ır nuptials signifies ihe union of the Safi with 
trod. 

Zivchéën ` chorus ; refrain or the first verse of a song 
ndicating the musical tune to which the remainder 
is to be sung. 

Antur@: a poem or sony excepting the refrain. 


¥t | as been mentioned above that the Pafijàbi Süfis in 
(Leit «oinpositions emploved, except for a few technical 
terms and words concerning /asawwuf borrowed from 
Acabie and Persian, the vocabulary and terms of local 
trades and cottage industries. In the Pañjāb as elsewhere 
the villages and towns were self-supporting units.” All the 
aecessities of life in those times were produced by the 
people themselves, The Safi poetry which was nursed in 
the towns and village: therefore bore strong impressions of 


1 Nanak is the only non.Süfi whose verse is esteemed in a hke 
manner by the Panjabi people. 

2 The office of gaddi-nishin, which formerly was bestowed on one of 
the disciples, later on became hereditary in the famihes of the saints. 
Almost all gaddi-nish?ns now inherit the seats as their birthright. 

. ? We mean the period when machino-made things were not imported 
from abroad, and duriug which the Süff poetry was composed. 
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‘tg surroundings. The most important industry of the 
Puao, whieh flourished more or less in every villige, 
vo, 1. and city, was the cotton industry.” This cotton 
aes ‘acture comprised three processes : 

1. Cleaning and carding of cotton and making smail 
rolls ready for spinning. This wa» done by 
both men and women. 

2. Spinning, turning cotton into yarn, done entirely 
by women. 

3. Weaving, done by men, though often feminine aid 


was procured, 


The Süfis made ample use of the vocabulary of this 
industry and took similes from it. We give below the 
vocabulary relative to cotton manufacture, which may be of 
help to those who are interested in Pafijabi Safi poetry. 

The first process, cleaning of cotton : 


Twnbnà: to open the cocoons by hand. This opera- 
tion was generally performed by the womenfolk. 
Velna@ : the instrument used for separating the seeds. 

Velav$ : one who works on the velnéa. 

Jhombhnà or Pifijmà : to card cotton. 

Peñjäh or Piñjäh: cotton carder. 

Punni: a small roll of carded cotton prepared for 
spinning. ° 


Sa 


The second process, spinning : To the Panjàbi Süfi the 
world was a spinning-wheel and his own self or soul the 
vouny girl who was supposed to spin and prepare her dowry. 
His good actions were like spinning, and the yarn thus spun 
was his dowry which, like the young girl, he would take to tRe 
nusband (God). As a husband loved and lived happily 
with the wife who brought him a dowry and was qualified 


1 Mr Baden Powell, writing as late as the end of the nineteenth 
century, said that ‘it 1s impossible to exclude any city or town from the 
list of cotton manufacturing localities in the Pañjāb’. Quoted by C. M. 
Birdwood in The Industrial Arts of India, p. 244. e 
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in spinning, so did God love the Süfi who died with a 
good account (karma or actions) and possessed qualities 
that vould befit a soul striving for good. But like that 
obstinate and short-sighted girl who, ignoring the future 
| Snsequences, spent her time in games and replied to her 
mother’s remonstrances by stating that one part or the 
other of the spinning-wheel was out of order, the ignorant 

Safi made excuses tor his indulgence in worldly pleasures. 

In the end. like the idle young girl, he was ignored by the 

Beloved and union was denied him. Thereupon he bewailed 

his sorrow and described the pangs of Divine separation. 

Here is ihe vocabulary : 

Carkhà : a spinning-wheel. 

Carkkhari : the wheel of the spinning-wheel on which 
the thread turns. 

Lair: the network of cord which bridges the two 
sides of the carkkhart and on which the thread 
turns. 

Jlāhl or Méhal: thread that connects the carkkhari 
with the spindle. 

Aaitnt or Hattha : the handle that turns the wheel. 

Wanla@: circular beads used as pivots for the 
spindle. 

. Cama; i: a small object made either of leather or of 
dry grass, which fits in the two pillars of the 
spinning-wheel and through which the spindle 
passes. 

Munnā: a pillar of the spinning-wheel which holds 

e the spindle. 

Takkla or trakla: spindle of the spinning-wheel. 

Tand: thread spun on the spinning-wheel. 

Challt or Mudda: a hank of spun varn. 

| In those days spinning was the greatest accomplishment of a young 


girl. Anyone not qualified in the art was looked down upon by her 
flusband and members of his household. 
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Tritton or Tritjhan : a party of young girls or women 
for spinning in competition ; a spinning-bee. 

Kaitna : to spin. 

Bharotà or Chikkū: a small basket to hold the - 
hanks. P 


The third process, weaving : 


Narà : à weaver's shuttle. 

Nali : the quill or bobbin of a weaver's shuttle. 

Khaddi : a loom. 

Tana or Tani: warp. 

Petà . woof. 

Mind or Pan: paste of wheat flour used to stiffen 
the cotton thread for weaving. 

Kahghi: a heavy comb by which the threads of the 
woof are pressed home. 

Gandh or Ghundi: a knot to unite the two ends of a 
broken thread. 

Atf : a skein of spun cotton. 

Atierna : coiling of spun thread on a small frame to 
make skeins. 

Atteran : the frame used for coiling cotton thread. 

Julàhà : a weaver. 

Unnà or Bunnà : to weave. 

Rahgnà : to dye. S , 

Dàj: dowry chiefly consisting of dresses, the major 
part of which was prepared by the bride herself; 
a trousseau. S 


esides the vocabulary of the cotton industry the Sifis 
so employed the names of things in everyday use in the 
ricultural areas, as : 


Goil :! a small hut of mud and grass, built on pasture 
land for the cowherd, or made in fields for the 
person who keeps watch. 

1 The world to the Süfi was like & gol for ternporary stay. 
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Chajj: & tray of thin reeds, used for winnowing 
agricultural products. 

Chajjl$ : * a tray larger than a chajj and used to 
winnow the threshing floor. 

Shari * or bauhkar: a broom used for sweeping the 
floor or to collect together grain spread in the 
sun. 

Angitht :* a small object made of iron or earth to 
hold fire. 

Bhambar :* a flame or a big fire. 

Ghund :* that part of a woman's veil which she 
throws over her face to conceal it from men. 


1} 
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The Influence of Sift Thought and Poetry on Panjabi 
Literature 


The influence of mystic thought and verse on Pafijabi 
literature was tremendous. There was hardly any poet 
of renown who remained free from this influence. The 
writers of romance like Vare Shah or Waris Shih absorbed 
so much of Süfi ideas that people often wrongly thought 
them to be mystics. 

Here, for example, Vare Shah speaks like a Sifi: 


os Parh parh ilam kazà paye karn mufti 
Bajh ishk de rahn majhül mià 
Parhià ilam nà rabb di tim hundi 
Tkko ishk dà haraf mákul mi&.9 


Reading and studying knowledge, the muftis give judgement, 
but without love they have remained ignorant, Sir; by 


. 1 ARüfl in all humulity calls himself a sweeper, and he calls the beliefs 
of different people the threshing floor, which he winnows to separate the 
right from the wrong. 

2 Süfijhürü i. wisdom. 

3 The Pafijib is extremely cold in winter and so people use azgithis 
to warm themselves. The Sifi’s heart 1s an eternal avgithi full of fire, i.e. 
separation’s pangs. 
4 In Safi language ıt is also love’s flame which consumes the body. 
6 Ignorance is a Sifi’s yhund. 
6 Hir Vare Shah, p. 1. 
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.fuüdying knowledge the secret oi God is not known, onlv 
one word of love is efficient, Sir.! 


Tue Safi idea that love was -woreme and beyona ail 
relijious and social barrivis lias also passed on into the 
entie Pañiābi literature. Aa eximple here will not ke 
out oi nie : 

Kahinda i-hk di zat satit nahi 
Nàhi àshkà dà mazhab din rani 
Ishk zit kuzat na puchchdai 
Es ishk di bàt acarj rani. 
[-hk pàk palit nà :amjh dài 
Nahi jan dà kufr islam rani 
Amim bakbsh na khauf hai ashka nu 
Khäh maut hoai khàh jindgani.* 


(He) -avs for love exist no race and qualities, nor have lovers 
religion and creed, Queen. Love asks not high or low caste. 
the tale of this love is wonderful. Queen. The Lover under- 
stands not pure and impure, nor recognizes heathenism and 
Islàn, Queen. Amām Bakhsh, the lovers have no fear 
whether death occurs or life remains. 


The mystic belief in the instability of creation and 
the deceptioa played by the illusion of this world also took 
deep root in Paüjàbi literature. It blossomed out in one 
form or nother. Here is an ex unpie : 


Etho àyà nti duniyà moh laidi daghe büzi dà dhàr ke bhes 
miya, 
Sadi nahi javani te aish mape sad& nai je bal vares miya, 
1 How closely the above resembles the following of Bullhe Shah . 
(Qdniin-i-’Ishq, kafi 16): 
Ishk di navió navi bahar, 
Ved Kuràn parh parh thakke, sijjade kardià ghas gaye mathe, 
Nà& rabb tirath nà rabb makko, jis pàià tis nür ja1nàl. 
Love ever has a new season (glory). Reading and studying the 
Vedas and Qur’dn (they) are tired. By bowing ın obeisance the 


forehead is worn out. God is neither at a sanctuary nor in Mecca. 
One who has found (love), his light is powerful. Se 


Bāhü has said the same : 
Pe parh parh ilam hazàr katábá àlam hoye sáre hü, 
Hikko haraf ishk dà n& parh jànn bhule phirn vie&re hü. 
(Majmira Sultán Bühü, p. 6). Pe: reading and studying a thousand 
books, all have become knowers ; one word of love they do not know to 


read, (hence) lost the poor ones walk astray. 
2 Candar Badan, p. 7. 
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A a 2 E - zie CHE? m 
^43 nahi je daultá fil ghore sadà nahi je ràjià des miy&, 
*uán Muhamma:à -adà nà rüp duniyà sadà rahn nà kàlare 

«es mivàá.! 


‘ere «orae, human beinss are deludcd by the world, wearing 

_ the guise of a deceiver, Sir. For ever are not youth. pleasures 
and "arents, nor for ever stays childhood, Sir. For ever 
are not troasnres, elephants and horses, nor for ever kings 
kingdoms possessed, Sir. Shah Muhammad, for ever in the 
world is not beauty, nor for ever stay» vhe hair black, Sir. 


These few exunples we hope, will be enough to show 
the extent of Safi intluence on  Pahjàbi literature in 
general. 
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SHAIKH IpRauim Farin Sani 3 
(c. A.D. 1450-1578) 


tan firt Paüjàbi Süfi poet known to us is Shaikh 
Ibrahim, a famous pir of the Pafijib. All authorities 
auree in saying that he belonged to the Cishti order of the 
Süfis and lived between A.D. 1450 and 1575. 


The Cishtis of the Pañjàb 


This order was originally founded by Aba izhak Shami 
of Cisht,? but in the Pafijab it was revived in the thirteenth 
century * by Faridu'ddin, generally known as Shakar Ganj.* 

The grandfather of Faridu’ddin migrated to India 
fiom Persia early in the twelfth century. Farid was born 
fifty years later in the village Khotwas‘* near Multan, in 
the year A.H. 565 (A.D. 1171-2).5 He became a disciple of 
Qutbu'ddin of Delhi. On his master's death ho inherited 
his patched mantle and other personal belongings. He came 
to settle down at Ajodhan afterwards known as Pak Patan.® 
From here he began his missionary work in the Pafijàb. 


1 Ain-t-Akbar?, Vol. TIT, p. 367. 

* Rose, A Glossary of the Tribes and Casies of the Panjab, Vol. TIL, p.432. * 

3 This title originated from a miracle performed by him. It has 
many versions, one of which is that le was told by his mother that the 
reward of prayer was sugar. She used to hide sorne under his prayer- 
eurpet, which the boy Farid got after the prayer. One day his mother 
went out and he had to pray alone. After his prayer he hfied the carpet 
and found a great supply of sugar—a miraculous gift of God. His mother 
was surprised on her return home and named him Shakar Ganj or Treasury 
of Sugar. * 

* Aim-i-Akbari (English translation), Vol. TII, p. 363. Gargin de 
Tassy translates i$ Ghanewàl. 

5 ibid. 

6 Macauliffe states (Sikh Religion, Vol. VI, p. 367) that the name was 
changed on account of a canal in which ıb was usual for all who visited 
Farid to wash their hands. This canal came to be known as Baba Sahib 
kd Pak Patan or Farid’s cleansing ferry. Thisis not a satisfactory explana- 
tion. Ajodhan being the seat of Farid was therefore known as Pik Patan® 
—holy town or city. 
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On his death, his work was carried on by his dessenclunts 
from Pak Patan, and his disciples scattered all over northern 
India to carry his message. always looking to Pak Patan 
as their spiritual centre." Shaikh Tbrahiin was the eleventh 
descendant of Fariduddin. The following is the genea- 
logical order :? 

Hazrat Biba aridu’ddin Ganj-i-shaxar 

Diwan Badr-ud-Din Sulaiman 

Diwan 'Alà-uddin Mauj-i-Daryu 

Diwan Mu'izzuddin 

Pir Fazl-ud-din 

Khwaja Diwin Munawar Shab 

Pir Diwan Bahé-uddin Harün 

Pir Shaikh Ahmad Shah 

^ Pir Ațā-ullāh 
Khwaja Shaikh Muhammad 
Shaikh Ibrahim Farid §ani 
Not much is known about the birth and childhood 

of Ibrahim. There is complete silence with regard even 
to the date of his birth. The Khulaésat-ul-Tawarikh states 
that he died in a.m. 960 or A.D. 1554 at Sirhind where 
he was buried after a spiritual reign of forty-two years.’ 
But both the Jawaühir-i-Faridi and the Gulzür-i-Faridi 
relate that he died at Pak Patan in the year 4.u. 959 or 
D. 1553-4." 

_In Pak Patan there is still a tomb known as that of 
lbráhim. We therefore believe that he died at Ajodhan as 
the two above-mentioned biographies state." He is said to 
have reigned as the pir for forty-two years, and therefore 
his birth must have taken place some time in the middle or 
the end of the fifteenth century. 


1 The seci maintained its integrity till very late, when it was spht 
into two sub-orders, the Nizümiàüs and the Sabirias, the former from 
Nizamu’ddin Awliya, a disciple of Faridu’ddin, and the latter from Sabir, 
cousin and son-in-law uf the founder (see Rose’s Glossary, Vol. IIT, 
‘De 432). 

2 See Gulzér-i-Luritd.. 

3 Ag quoted by Macauhife in his Sikh Religion, Vol. Vi, p. 348. 

4& Jawühir-i-Faridi, p. 294 and Gulzàr-i-Paridi, p. 81. 

5 We have been unable to find any trace of his tomb in Birhimd. In 
none of the old biographies of saints do we find that he died at Sirhind. 
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ater having pursued the ordinary curriculum of secular 

studies he was initiated into the Cishti ordei and wont 
‘hrough the spiritual training of a Safi. In course of time 
ne succeeded his father Khwaja Shaikh Mubammad iu e 
wit. #16-L7 and became the gaddi-mishin. He seems to 
have 1esembled Farid elosely in person and in sanctity, and 
therefore was named Furid Sani or Farid the Second. He 
had frequent interviews with Hindu saints and reformers, and 
with dervishes of Islain.? The titles and appellutions which 
ihrahim bore ® show the great influence he wielded over the 
inasses. He was called 

Farid Sani or the Second, 

Sülis Farid or Farid the Arbitrator, * 


Shaikh [brahim Kalan or Ibrahim the Elder. 
Bal Raja or the mighty king. 


‘his last named is a Hindu appellation applied only to a 
person who holds great spiritual power. To the Hindus 
and the masses he was also Shaikh Brahm. Brahm is a 
corrupt form of [brahim.* Tbrahim’s popularity amongst 
the Hindus of his time is rather amazing, 

A long residence in India, a sincere study of her religions 
and philosophies. and the political environment had 
weakened the proselytizing zeal which animated the soul 
of Farid the Fir4.? "The Süfis were not very popular with 
the ruleis. and so they could befriend the cause of the 
people, and ensure their own safety against the tyranny of 
a fanatical ruler only by their influence over people belonging 

1 Jricühir-i-l'aridi, y. 202, 

2 Ho had iwo ma tmgs with Nànak (see Janam Sákh? Bálá and the 
Puidtau). The Gulzár-i- Fradi i5 full of aceounis of such interviews. 

9 'The-e title. and appellations we have collectod from the Gulzàür-i-* 
Juridís pages, Macauhtie also mentions them in his book, see Sekh 
Ih 'igion, Vol. VL, p. 102, 

t The Gulzür-i-Faridi (p. 79) also calls him Brahm or Baram. The 
dunam Sākhīs all call hun Brahm, see Bald-Janam Sakhi, p. 543. 


5 Even Farid the First was not altogether engaged in the work of 
eunversion. Fis effort. were often supplemented by two factors : 
(1) The pohtieal domination left the Hindus helpless, especially 
economically. Economie difficulties therefore compelled 
them to embrace Islam, which at ouce raised their status. 
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to different creeds. This moral support the emperor was 
not strong enough to uproot. 

Thus the Cishtis of Pak Putan were the pirs or saints 
of the Pafijàb more than anything else. At their shrines 
flourished that Islimic philosophy which had been coloured 
by Hindu thought and the cult rituals.? Such was the 
state of the Cishti order when Ibrahim ascended the seat of 
Faridu’ddin at Pak Patan. The Gulzar-i-Faridi and other 
Safi books praise [brahim for his faculty of karamat or 
miracles. 

Though ‘reliance on miracles is one of the “ veils” 
which hinder the elect from penetrating to the inmost shrine 
of the Truth ’,® yet no Safi in the world could be termed a 
saint unless he performed miracles. The marvellous 
incidents and fabulous legends relating to Stfi saints are 
often odious and fantastic. Shaikh Ibrahim was no excep- 
tion to this rule and had his miracles. We will quote here 
two miracles which will illustrate the belief of the people in 
his power and his control over matter and spirit, and pass 
over the remainder in silence. 

A thief entered his house with the intention of stealing, 
but God, being unwilling to see his devotee suffer, struck 


(2) The social disintegrity of the Hindus supplied him with con- 
verts. If aman of high caste ate or drank at Farid’s or at 
any Mussulman’s house he was excommunicated, and in the 
absence of ‘repentance’ was forced to become a Sufi, 
hence a Mussulman. The members of the neglected lower 

classes also professed the Islamic creed. 

1 An interesting example of this is given in T'arikh-i-Daudi (E. & D. 
ed., Vol. TV, pp. 439-40). Mia Abdullah of Ajodhan forbade Sultan 
Sikandar Lodi to carry out his resolve to massacre the Hindus assembled 
at Kurikshetra. The Sultan was thereupon enraged and, putting his 
hand on his dagger, exclaimed : ‘ You side with tho infidels, I will first put 
an end to you and then massacre the infidels.’ But the personality and 
the popularity of Abdullah soon appeased his wrath and he gave up both 
his resolves, i.e. to massacre the saint and the infidels, Later on, inspired 
by the policy of Aurangzeb, the hereditary incumbents of DPäk Patan 
changed the creed of tolerance advocated by their predecessors, and 
became the supporters of fanaticism of which Farid the First had dis- 
approved. See Rama Krishna, Les Sikhs, p. 191. 

: 2 Gargin de Tassy finds Hindu influence even at the end of the 
* nineteenth century: see La Religion Musalmane dans l'Inde. 
8 Junayd as quoted by Nicholson in The Mystics of Islam, p. 131. 
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bin blind. Early in the morning the Shaikh ordered his 
servant (o fetch water for his ablutions. The servant saw 
ihe blind thief and informed his master. The thief confessed 
his guilt and begged the pir’s pardon. Thereupon the saint 
prayed and the sight of the thief was restored. He then 
gave up thieving and became a murid of the pir.* 

Another legend is that in a season of drought the pir 
was besought to save the people from disaster. Pitying the 
sufferers, he took off his turban and whirled it round, upon 
which rain fell in torrents.’ 

The Shaikh was held in esteem amongst the distin- 
guished holy men of those days. He had various disçiples, 
the most famous of them being Shaikh Salim Cishti of 
Fatehpur.’ 


The Literary Work of Farid 


[brahim’s literary works in Pafijabi consist of a set of 
kafia and a hundred and thirty shalols. Besides these, we 
have been able to trace a Nasihat-Nàmà among the Paiijaib 
University manuscripts. The style of this is akin to that 
of Farid and so is the language. It is a book on religious 
injunctions tinged with Safi beliefs. It clearly indicates 
that he belonged to the orthodox school. The remainder, of 
Farid’s verse is all found in the Adi Granth. The Gulzar-i- 
Faridi says that this verse was inserted in the Granth by 
Guri Nanak with the permission of the Pir Shaikh Brahm. 
The same authority states that only after having seen the 
book which Nanak submitted to his EES did the 
Shaikh give permission to add his sayings. 


Historically, the Granià was compiled by Gurü feig, 


and not by Nànak, and if the permission was obtained it 
would have been the fifth Gurü who procured it from the 


1 Gulzür-i-Faridi, p. 80. 2 Jawühir-i-Faridt, p. 294. 
3 Macauliffe, Sikh Peligion, Vol. VI, p. 358. 
^ MS. 374, Folios 2-14. 743. 5 Gulzär-i-F'aridi, p. 80. 


* 
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reigning pir.’ In their correspondence the Gurüs addressed 
each other as Nanak? and this may have led the author of 
the Qulzar-i-Faridi to make the mistake. 

Shaikh Fhrihim’s Pafiijabi poems, though they had won 
him the love of the people, failed to procure him the praise 
of the learned, who looked disdainfully at the poets of the 
living languages and refused to recognize them as such. 
The Pafijabis therefore should thank Gurü Arjun for having 
written down a major part of the verse of this first Paíjàbi 
Safi poet. 

As has been mentioned above, Farid Sani was the name 
conferred on Shaikh Ibrahim for his high sanctity. He, 
however. employed it as his nom de plume? The common 
belief, therefore. is that the verse of Farid in the Adi Granth 
was composed by Farid the First. Macauliffe is certain that 
"it was Shaikh Brahm who composed the shaloks bearing 
the name Farid in the Granth’.* But Baba Buddh Singh is 
of opinion that they are mixed compositions of the Farids, 
the First and the Second. The argument of Macauliffe 
that Farid the First did not live in the time of Nanak and, 
since Nanak had interviews with Ibrahim, the shaloks 
must be the Shaikh's, is not very strong or logical. n the 
Granth wc find ihe hymns of those saints who lived long 
before Nànak and also of those with whom he never had 
any personal relations. Bābā Buddh Singh? bases his 
argument on two facts: that since Amir Khusro who came 
to India could write in Hindi, why could not Faridu’ddin 
who was born and brought up in the Pafijib write in Pafijabi ? 
And some of the shafoks, such as 


- Faridà roii meri kàth di làvan meri bhukkh, 
Jinbà khüdhi& coprià 501 sahange dukkh. 


* Farid Sani died in A.u. 959 (A.D. 1553-4) early in the reign of Mkba:, 
while Gurū Arjun compiled the Qranth much later (a.p. 1581-1606). 

? Munshi Füni says that Gurü Har Gobind whon he wrote to. hun 
signed his name as Ninak. See Dabistdn, Vol. IF, p 236 

3 Sukh Religion, Vol. V1, p. 357. 

t ibid. 5 Hans Cog, p. 89 
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* Yu, wy bread is of wood und -atisfies my hunger ; those who 
ea’ bittered bread wil! undergo suffering, 

karig ausate the incidents whieh took n aee in the life of 
farid tro Firsi and $9 inusi be his. Thus be makes Faria 
Qa HvAhin the eonjoin. adtüors, The first of these Lee? 
Gulf: is oct abt all eeuvineing, and the second can be 

& d ielfutile uy the fact that ibe incidents of the founder’s 
Hie were versified by his descendant and successor. 

Though his argument is equally weak "ve agree with 
Macaaliffe, as his conclusion has the support of one of the 
smatlo’s of Farid found in the Granth. It say», 

Sekh hayati jag na koi thiru rahia 
Jisn asani ham haitthe kete bas gaia.} 
^! Shaikb no life in the world is stationary. The seat on which 
T am «eated has been occupied by many. 
From) the above poera we understand that the author 
was not Faridu ddin but a descendant, who was occupying 
his spiritual «ear, hence Farid the Second. 


Language and Style 


Shaikh [brahim preached in Pafjabi to the congrega- 
tions assembled at Pak Patan.* His language was, therefore, 
a Panjà^i comprising various dialects, and was simple and 
natural. The one dialect which is strikingly prominent in, 
his language is Multéni. The influence of Lahndi is also 
visible. A few words of Hindi and Persian are found in 
hix verse, but they were rarely words which the Pafjàbi ` 
people could nut understand. He composed a few poems 
m Hindi which fact proves that he had a good command 
over that language. But we cannot help stating that his 
verse is at its best in Pahjabi. Though his poetry is natural, 
soroeft, and impressive, it lacks that intense feeling which 


1 dee Granth, dod Sekh Parid, shulok 5. 


+ The custom prevails even at present but in a very degenerate 
inner e 
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characterizes the poetry of Husain. Except for this want 
of feeling. it is expressive and intelligible, and demonstrates 
the restlessness of the author's soul for the Divine Union. 
His verse, though it does not conform to the Persian 
ales of prosody. is overlaid with similes, very human, and 
sometimes incoherent and unsuitable for the Divine Beloved, 
as in Persian poetry. Considering that he was the 
first Süfi who replaced Persian by his mother-tongue this 
defect can be ignored. His highest merit lies in the fact 
that he was the first Mussulman saint who composed verses 
in Pafijabi and was the pioneer of Pafijabi Stfi poetry. 


Religious Tenets 


Unity of the Godhead and Muhammad’s religion being 
the only true way to attain salvation was the creed of the 
orthodox Sifi missionaries, like the pioneers of the Qadiri 
and the Cishti orders in India. 

But as tolerance was their motto they soon became the 
friends of the people. They influenced the people’s thought 
and were themselves influenced in turn, and began to doubt 
the asserted monopoly of the Muslim path to God. Such 
appears to have been the state of Shaikh [brahim’s mind 
when he became the pir of Pik Patan. He could not 
openly criticize the established beliefs of his order as he was 
the hereditary incumbent and derived his power and prestige 
_therefrom, but this could not prevent his holding some 
personal views. The uncertainty as to whether Islam or 
Hinduism was the true path perplexed him greatly. During 
one of his interviews with Nanak he says : 

lkk Khudii dui hadi kehré sevi kehra haddi raddi.t 
There is one Lord and two iteachers:? which shall be served 

(adopted) and which censuring rejected ? 


i Janam Saálhi (Bàlà), p. 544. 
e 2 Muhammad and the Hindu avataras. 
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Nanak replied 
Sahib ikko rah ikk, ikko sevie aur raddi 
diji kihe simarie jammé te mar jai. 
ikko simaro Nànakà jal thal rahià samai.! 

There is but one Lord, uud one way. Adopt the one and reject 
the other.2 Why should one worship a second, who is bori 
and then die. ' Remember Him alone, Nanak, who is present 
in water (seas) and on land. 

The Nhaikh was very pleased with the Gurü's reply. 
but convinced like all Süfis that à patched coat and mean 
uppearance humbled the heart and obtained salvation, he 
advised : 

Par patola dhaj kari kambalri Pahiroi 
Jini vesi Sahu milai soi ves karoi.? 

Tear vour clothes into tatters and wear a blanket instead. "Adopt 
the dress by which the Lord may be obtained. 

The Gurai, who had great respect for the Shaikh. 
agreed with him that faith and devotion were the only 
means to reach the ideal but could not listen to this advice 
of Ibrahim. He was a staunch believer in lurma-yoga and 
an enemy of outward signs and symbols. He told the 
Shaikh that while wearing secular costume one could find 
the Lord, if one loved Him.* 

Ibr&hin. could not sapport Nanak’, view But he 
was extremely happy to find someone who like himself 
thought that there was only one way, a belief so dear te-his 
heart. So, while bidding farewell, he remarked : ‘O Nanak » 
thou hast found God, there is no difference between thee 
and Him.’® This compliment illustrates faithfully how , 
far the Safi beliefs of Ibrahim had changed under the later 
Bhagvat influence. 


t Janam Sakhi, p. 544. 

2 By one, Nanak means the way of faith and devotion. 

3 Janam S&khi, p. 546. 4 ibid. 

5 How closely this resembles the Vaisnava belief: Hari ham jun dot 
ek hai, bumb vicir koi nài, jal te utho taraüg jiau jal hi bikke samai; i.e. 
God and his saints are one and the same. The idea that the saints are His 
mere reflection exists no more, for as a tide rises from deep waters and 
in deep waters it ebbs, similarly the saints emerge from God and in Him 
they merge. ^ 


hw 
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Towards the end of his career [brahim appears to have 
set aside the remaining fanatical side of Islam. His faith 
in the prescribed Süfi code and Qur’anic beliefs seems to 
have fallen into the background. The following will 

“yonfirm our view by showing the change in the Shaikh’s 
ideas : 
Farid, nen carry prayer-carpets on their shoulders, wear 


a Süft's robe and speak sweetly, but there are knives 
in their hearts.* 


His beliei with regard to Grod and His grace is verv vividly 
shown here ; 
In the lake (world) there is one Swan (good soul) while 


there are fifty snares (bad souls); O Trne One. my 
hope is in Thee. 


in Farid’s verse there is no formal exposition of any Sifi 
doctrines. It comprises short love poems and couplets on 
religious subjects in general. Some of his poems show a 
strong colour of Hindu thought. specially the dortrine of 
ahimsà. 
He says : 
Farid, if men beat thee with their fists, beat them nol iu 
return, kiss their feet and go hack.? 

And again : 


«+ Al] men’s heart. are gems., to distress them is by no 
means good: if thou desire the Beloved, distress no 
one's heart. 


Humility is also a great quality with the Shaikh : 


a^ 


Farid. revile not dust, there is nothing like it. When 
we are alive it ia beneath our feet. when we are dead it 
i» above us? 


7 The fame of Shaikh Ibrahim has surpassed that of the 
sect of which he was the spiritual head. For centuries 
1 Sikh Religion, Vol. VI, p. 398. 


2 ibid., p. 394. This rerninds one of the Vaisnava legend in which 
Bhyieu kicks Visnu while he is asleep. Visnu wakes up and begin» to 
massage Bhrigu’s foot saying that his hard hody must have hurt his foot. 
“ 8 Sikh Religion, Vol. Vl. p. 304. 
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-etne and even to toe present day. the poet has been 
whed upon as xe saint by thousands of his countrymen 
ho never he:rd the name Cishti, Many of his couplets are 
ausehold words. and hundreds of completely uneducated. 
en and women make frequent use of them. We have give] 
nove those shaloie which are repeated in Hindu and 
fassulman homes ^ ery day. They will serve as specimens 
[his literary genius and also of his popularity. 


CHAPTER IT 


"a, MapHo Làn Husarw 
(A.D. 1539—1593-4) 


Husain was born in A.B. 945 (a.D. 1539) in Lahore.? 
His ancestors, says the author of T'azkirü, were originally 
Kayastha Hindus who embraced Islam in the time of 
Feroz Shah.2 But Baba Buddh Singh is of opinion that his 
great-grandfather or grandfather, who became a Mussulman, 
belonged to the dhafa clan of the Rajpiits.* Under what 
circumstances Husain’s family confessed the Muhammadan 
creed is not known. All that we know is that at the birth 
of Husain, the family was sunk deep in poverty. His 
father, who was called nau shaikh ’Usman,* was a weaver. 
Husain never learned this trade, but on account of his 
father being engaged in the industry, Fard Faqīr in his 
Kasab-Nàmà Büfind-gàn ? says : 

Par is kasabe de vice bahute álam phazal hoai 

Par shāh husain kabir jo &àye dargàh jà khaloai. 


Though in this profession many learned ones had been, yet 
Shah Husain and Kabir who came (in the profession) went 
and stood at the door (of God). 


_ Husain was pub under the charge of Abi-Bakr at u 
very tender age and became a hàfiz when he was ten years 
old P Then Shaikh Bahlol of Ciniot (Chiniot, Jhang district), 
^ who learnt the doctrine of fanà from a Süf1 of Koh-Pafij-Shir, 

came to Lahore and made Husain his own disciple.’ After 
a few years Shaikh Bahlol returned from Lahore and left 

1 Tazkira Awliyd-+-Haind, Vol. IT, p. 33. 

2 ibid 

8 Hans Cog, p. 106. We do not think there is any auch clan among 
the Rajpiits. 

4 The word nau is a sarcastic prefix which was added to the names of 
new converts by Muhammadans. 


5 See Daryd-.-Ma‘rifat containing the Kasab Nämä. 
A $ Tahgigàát-i-Cishts, p. £3. 7 ibid., pp. 42-3. 
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p usain to continue his study of the Süfi practices at the 
shrine of Dat& Ganj Bakhsh' in Lahore.* For twelve years 
he scrved the ashes of the pir and followed the strict Qur’anic 
discipline? He is said to have spent many a night in a 
*'andine posture in the river Ráàvi, repeating the Qur'an. 
At twenty-six he left that pir and hecame a student of 
Sifd-ullah, with whom he read many a book on Sifiism. 
Some time after this, as he was coming out of the house of 
his teacher with his fellow-students, he thought he had 
found the secret of God. Happy at his success he threw 
in the well the Qur'ün which he had in his hand, but his 
companions were enraged at this act of heresy. He there- 
upon ordered the book to come out. It came, and +o the 
surprise of his companions it was as dry as before.’ Here- 
after Husain, discarding all rules and regulations, began to 
dance, sing, and drink. He became a mystic. The excesses 
of Husain became scandalous and reached the ear of hah 
Bahlol at Ciniot. The Shaikh was so much upset that he 
journeyed to Lahore to see things for himself. His talks 
with his disciple convinced him of his saintliness and he 
went back satisfied to his native town.* Husain wore a 
red dress and came to he known as Lal Husain or Husain 
the Red.” Husain was very fond of dancing and singing 
and mixed freely in the company of dancers and musicians. 
The Qadiris, to whose sect Husain belouged, generally loved. 
music and dancing which, they thought, helped them in their 
divine contemplations, but they never went iv the extreme 
which Husain reached. Husain shaved clean his moustache ` 
and beard and refused, according to the author of Hasanat- 
ul-ürifin, io accept those persons as disciples who were 
unwilling io shave their faces. This idea of Husain and 


1 See Introduction, p. xvii, n. 1. 2 "Tahqigüt-i-Cishti, p. 46. 

3 ibid. 4 History of Lahore, p. 145. 

: Hu story of conversion is related in. T'ahaiaüt-,-Cisht?, pp. 48-9. 
ibid., p. 49. 

? Tagkira Awliyá-:-Hind, Vol. ITI, p. 34, and Yàd-rafta-gán, p. 58. 

8 Hasundt-ul-drifin, p. 16. 9 ibid., p. 47. 4 
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his neglect of the religiou» duties of a Mussulman aroused 
suspicion. and some viicials thought of punishing him ; 
but by pointing out to them their own neglect of religious 
duties, Husain esvaped panisnment.* Lal Husain wa» for- 


"tunate to have peen bom, to live. nd to die during the 


3 


reign of Emperor Akba: whose fondness for religious men 
4nd especially th : Süfis was proverbial. Akbar, it appears 
from the writings of Dar&é Sinkeh. knew Husain. Prince 
Dara writes: ' Prince Salim and the ladies of Emperor 
Akbar’s harem believed m his supernatural powers and 
entertained respect forbim.’* The Tuhgtgat-i-Cishti states” 
chat Prinee (later Emperor) Salim was greatly attached to 
the saint und appointed Bahar Khan. an officer. to record 
his daily doings. These records. which were regularly 
submitted for the perusal of the Prince, were later on 
compiled together with the sayings of the saint and were 
named Baharia‘ The Baharia is said to be replete with 
incidents relating to the supernatural power of the saint. 


Hin Atiuchmeni io Mádho 
Having become a Safi, Husain began preaching iii public, 
A Brahman boy of Shahdara, a village across the Ravi, 
frequented these religious séances and showed keen interest 
in his teachings. ‘This attracted the attention of the saint, 
who'soon became attached to the handsome youth. This 


‘attachment develuped so much and so rapidly that if on 


any day Maho failed to come, Husain would walk down to 
bis house ‘Chis sort uf friendship was not liked by the 


1 ibid., p. £6. 

2 Prince Dara, as quoted by Lutif. | See History of Lahore, p. 145. 

3 p. 52 
- 4 We have uot been successful in trucag this book in the libraries 
of London or of the Panjab. 

6 Some say that he saw nim wniüe ne was drinking st a bar. But 
Madho bemg a young Hindu lad could not nave gone to the wine-house. 
The account given above, therefore, seems to be the true version. The author 
of Tahgigat-'-C shi? relates (pp. 50-1) that Husain met Madho while the 
lad went riding through the bazir in a fashionable manner. He tried in 
vain to possess the lad fu! 16 years, at the end of which period he 
succeeded. 
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parentis, who tried to dissuade their son from meeting Husain, 
but to uo effect. Desirous of separating their child from the 
Süfi they proposed to take him to the Ganges on a certain 
fe-tival day. When Mādho informed the saint of his im- 
peuding departure. he wa» much distressed and begged the 
boy nob to go with his parents. However, he promised 
Madho a bathin the company of his parents on the appointed 
day. Madho thereupon refused to accompany his parents, 
who proceeded alone to Hardvar. After a few days the saint 
asked the boy to close his eyes. and when he did so, Madho 
found himself’ ou the banks of the Ganges along with his 
parent» who had reached there by that time. After the 
bath he discovered that he was back in his house at Shaldara. 
On their return the parents confirmed their son's statement 
that he bathed with them on the appointed day. This 
miracle, says tradition, so much impressed Madho that he 
confessed the Muhammadan faith and became a Mussulman.' 
Another story about Madho’s conversion is that the attach- 
ment of Husain for Madho was disagreeable to the parents 
and created suspicion in the people's mind? But Husain, 
unmindful of all, would go to the bov's house when he was 
prevented from visiting him. Very often the parents would 
tell him that Madho was absent and Husain would return 
disappointed. One day when he had been refused pèr- 
mission to see the boy, he walked down to his house for the 
second time. On reaching the place he saw people weeping 
wnd wailing. On inquiry, he was told that Midho was dead. 
The Faqir laughed aloud and walking to the dead body ex- 
claimed: ‘Get up. Madho, why do you sleep at this hour? Get 
up and see TL am waiting for you.’ Upon this, continues the 
story, Midho jumped on his feet and followed Husain out of 


1 Latif on the authority of Buhdrid, see History of Lahore, p. 145. 

2 Tahqigat-r-Cisht? says (pp. 50-1) that his relatives seeing him sleeping 
in the same bed with Lal Husain came to murder them both, but the 
power of Husain made them blind and as they could not find the door, 
they returned. 
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his parental house, never to return there again. and became 
a Mussulman. 
Both these versions of Madho’s conversion are legendary 
„and most probably untrue and of later origin, because how 
could a Süfi of Husain's type who disregarded traditional 
precepts convert his beloved friend to Islàm ? ! 

Secondly. since Madho did not change his Hindu name, 
it is certain that he was not converted to Islam. 

To our mind the truth appears to have been as follows : 
that Madho, convinced of  Husain's saintliness, was 
attached to him in the same manner as the saint was to 
him, and consequently, ignoring the rules of his own society, 
became his disciple and ate and drank with his spiritual 
guide. Such behaviour would surely have offended the 
conservative Hindus who, on this account, excommunicated 
him and turned him out of their social fold. Thus secluded, 
the unfortunate Madho had no choice but to go and live 
with his master as his friend and disciple. Thousands of 
such adherents were unhesitatingly given by the Hindus to 
Islàm and Màdho no doubt had been one of these forced 
converts. 

Madho later on was known as Shaikh Madho and his 
name came to be prefixed to that of the saint,” who to this 
day is known as Madho Lal Husain. 

The love of Husain for Màdho was unique, and he did 
all that lay in his power to please the boy. Once, seeing 
his co-religionists celebrating Aoli? and being desirous of 
doing the same, he brought some gulal (pinkish-red powder) 
and threw it on Husain. Husain at once joined him in 

1 According to Hasandt-ul-‘drifin (p. 46) Husain is credited with 


having been above all religions. ‘He said he was neither a Muslim nor 
@ pagan ’, 1.e. Hindu. 

i D Latif on tho authonty of Hagiqat-ul-Fugard: History of Lahore, 
p. 146. 
3 A Hindu carnival durmg which people amuse themselves by throw- 
“ing colour on each other. 
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the fun! Basanti or the spring festival, like holt, was also 
celebrated each year by Lal Husain to please Madho.? 

Madho Lal Husain was held in great respect by the 
people. and the Hindus, though they seem to have turned : 
Madho out of their fold, could not master their credulous 
beliefs in the supernatural miracle-pertorming power of the 
saint and esteemed him just as much as their Muslim 
brethren. The author of Tazkiré fixes the number of his 
followers as 90,000; but other people, he says, believed the 
number of his faithful to reach 1,000,000. The same 
authority is responsible for the statement that Husain'. 
gaddis, sixteen in number, are scattered all over India.‘ 
Four of these sixteen seats are called Garibs or the poor, the 
other four are named JDiwüns or the ministers.’ Three 
are known as KAhàkis or the ash-smearers, and another four 
as Daihlüvals, i.e. entertainers. Nothing is said about the 
sixteenth ° 

Husain indulged in wine, and probably it is due to 
alcohol that he died at the age of 53, a comparatively early 
age for a saint. His death occurred in A.n. 1008 (A.D. 1593) 
at Shahdara, where he was duly buried.? A few years 
later, as predicted by the saint,? the grave was swept away 
by an overflow of the Ravi. Thereupon Madho exhumed 
the corpse and carried it to Baghbanpura, where it was 
buried with pompous formalities. After his death Madho 
was buried by his side. Latif describes the tomb as 
follows : 


1 TTahgiqat--Cishti, pp. 51-2. 

2 These festivals are still celebrated at the shrme where he hes burned 
along with his dear Madho. 

3 Vol LI, p 36. 

4 The gaddi nuhin of the Lahore shune and hw relatives are un- 
educated and ignorant men. They sad that they possessed the 
biography and other books of the samt but refused to show ther to us. 
Wo, however, collected some kéfis fiom the books, and verified them 
from the Aavvdlis. 

3 The gaddi-nishin of the Lahore shrmo is the hoad diwán and is the 
spiritual descendant of Màüdho. 

$ Tugkud, Awlwà-i-Hind, p. 36. 7 1bud., p. 62. 

8 History of Lahore, p. 140. 1 
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The tomb is situated north of the village of 
Baghbanpura. There are signs of two tombs on a 
high plaiform, one of Madho and the other of Lal 
Husain, the actual tombs being in an underground 
chamber. The platform is surrounded by a wall with 
a gateway to the south. Between the platform and 
the surrounding wall is a space left for the devotees to 
go round,—the platform being lined on all sides with 
lattice-work of red stone. North of the enclosure is 
a tower in which is reverentially kept the impression 
of the prophet’s fect (Qadam-i-Rastl) and to the west 
is a mosque. This mosque was constructed by Mora, 
a Muhammadan wife of Ranjit Singh.! 


Lal Husain appears to have had friendships among the 
holy men of his time. He was an intimate friend of Chajju 
Bhagat who, the tradition says, called him Shah Husain 
for the first time.2 He met Gurit Arjun whenever he came 
to Lahore. We, however, cannot find any historical 
evidence to support the assertion of B&ábà Buddh Singh, who 
states that when Arjun was compiling the Adi Granth, 
Husain submitted his verses to him for inspection, but 
the Gui, disapproving them, refused to insert them in the 
Granth? Husain’s poetry, if we may be permitted to say 
sos is in no way inferior to that of many others found in the 
* body of the G7anih, nor would a free Süfi like Husain care 
to have his verses inserted in the book of a sect then not so 
popular as it was to be after a few years. 


His Mysticism 


Husain's Süfiism was of a peculiar type and presented 
a curious medley of Persian and Indian Süfiism. In his 


1 ibid., p. 146. 

2 It relates that after Husain had brought dead Madho io hfe, Chajju 
Bhagat addressed hum as Shih (a bestower of gitts) Husain, instead of Lal 
Husain. 

^ $ Hans Cog, p. 107. 
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nystic ideas and beliefs he was more Ladian than anything 
else, but in his dail, life he followed the style of the Per sian 
“Ufis. 

Foreiga £n fluence 


The following two traits of Li, character affirm the 
influence of Persianism. 

The first trait was his addiction to liquor. Needless 
to say, wine-drinking and dancing in the wine-house became 
a part of his saintly profession. And when drunk, he would 
dance, sing his own poems, and preach to the crowds whe 
gathered round him. The Indian mystic in general and 
the Pafijabi Safi in particular avoided wine and Ied simple 
lives, but the Süfis of Persia were often pleasure-loving 
people. It does not mean that they all indulged in drinking, 
but some of them did taste the material wine which had a 
symbolic meaning in their poetry. 

The second obviously Persian trait was his love of a 
youth. As stated above, he was enamoured of Madho. 
This idea of loving a youth is opposed to the Indian concept 
of divine love. An Indian requires no semblance to attain 
the Divine Beloved, and renouncing all attachment depends 
either on his own efforts of spiritual discipline, or, keeping 
faith, relies entirely on divine grace. The idea of loving.a 
youth, originally Greek,’ was borrowed by the Muslims of 
[slainic countries, especially of Persia. Some Sifis and 
some orthodox Muhammadans tell us that ‘ youth-love’ was 
practised for the following reasons : 


l. A young man is physically more beautiful 
than a woman and so he inspires the Safi 
better in the description of his Beloved.? 


1 The Greek, held that ‘youth-love’ was the only forin of love 
worthy of a noble soul. For det uled historical development of * youth. 
love’ philosophy see Antimachus of Colophon and the Position of Woman in 
Grek (Goetz, bn E. F. M. Donecke. 

? This 15 like an artist who wants a beautiful model to punt somo 
divine subject. 6 
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2. Man is a weak being and cannot altogether give 
up his natural desire to have a companion in 
life. If he chooses a woman companion he 
indulges his lust. Therefore not to incur the 
sexual sin, he takes a pleasing youth on whom 
he showers his love and kindness and in whom 
he confides. 

3. God has no feminine attributes. He is a male 
and therefore to describe him and to constantly 
think of him, a perfect youth is desirable as a 
constant companion.! 


As far as poeiry can help us, we find no immoral flaw 
in Lal Husain’s love for Madho. It had more moral than 
religious or philosophic significance. For him, this sort of 
love, being absolutely free from selfish desire, was in no 
way detrimental to the attainment of the Beloved, and 
was consequently elevating. 


His Works 


Husain has left no poetic works. His only work is a 
number of kafis of a highly mystic type. 


His Language and Style 

^, His verse is written in simple Pafijabi, slightly overlaid 
with Persian and Arabic words. It excels in expression of 
thought and has a clear flow. In its simplicity and effective- 
ness it is superior to Ibrahim Farid's Pafijàbi. It lacks the 
briliancy of Urdü poetry but is remarkable for its just 
proportion of words and powerful sense of rhyme. His 
versification is smoother, his similes more relevant, and his 
words simpler but more effective than those of Ibrahim. 
His poetry is of a less orthodox type but is not as saturated 
with Indian thought as would be the poetry of Bullhe 


1 The opponents of Siffism are of opinion that, psychologically, 
. this love for a youth could not be possible and a Sifi kept a youth only 
to satisfy his animal nature. 
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Shah. Like his character, his poetry is à curious mixture 
of Safi, Indian, and foreign thought. The essential feature 
of his poetry which strikes the reader is that it is highly 
pathetic and, piercing the heart, creates a mystic feeling. 


Peculiarity of his Doctrines 


Husain’s peculiarity of character is also reflected in 
his poetry. He believes in fanā but does not seem to 
aecept the doctrine of ona Hogg -without which fana 
is not comprehensible. As we shall see presently, he spent 
his life in search of the Beloved whom he knew to be pre- 
sent everywhere but whom he could not see. His excessive 
love for Màdho also proves that he did not reach those 
heights which Bullhà attained. 

Husain believed in the theory of karma, but on a 
rational Pafijàbi basis, as : 

Dunià tó mar jàvanà vatt n& ivand 
Jo kich kittà burà bhalà te kittà apanà püvanà.! 

From the world one parts as dead not to return again ; whatever 
actions wrought (be) right or wrong, according to them he 
shall obtain. 

Husain insists on good armas so much that several of 
his poems are composed to express that belief. For example: 

Tari sai rabb& ve mai augan hari e 

sabh saiya gunvantia, tiri sai rabbi ve mal augan hari 

bheji st jis bat nt piaci ri soi mai bat bisari 

ral mil saiya, dij rangaya pidri ri maT rahi ktari 

mai sai te parbat dar de, pidri ri mai kaun vicàri 

kahe husain sahelio ni amal& bàjh khuari.? 

Save, O master God, me full of faults ; all friends possess quali- 
ties (good karmas), save me, full of faults. The object for 
which (I) was sent, O dear that alone I ignored; gathering 
together (for spinning) my friends, O dear, have had their 


trousseaux dyed (for marriage); l am loft unmarried (for not 
possessing a dowry). Of my master (God) the mountains are 


v From a kawmvàül; of the Lahore shrine. Iiis also given in Hana Cog, 


? Paiijüb Univ. MS., p. 371, kaj? 1. 
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afraid, poor creature, what am I? Husain says, O friends, 
without qualities there is but disaster. 


Husain believed in samsara. This belief he appears to 
have borrowed from the Sikhs, a rational Bhagvat order 
“founded at the end! of the fifteenth century by Nanak 
Dev. The founder of this sect had endeavoured to bring 
samsara to the state of a science and, like the Ajivikas, 
professed that the wheel of samsdra contained eighty-four 
thousand species of life, each of which in its turn possessed 
millions and millions of others! But Husain fails to have a 
clear grasp when he enters the details. His idea is vague, 
as : 
Vatt nahi avana bholiai maai 
eh vari velà eh vari d& 
is caupat de caurasi khanne 
jug vichare mil cota khade 
ki jànà ki pausi dà.? 

(Soul) has not to come again (as human being), O innocent 
mother, this turn of time (human birth) is only for this turn 
(life) ?; this chess board (samsá:a) comprises eighty-four 
squares (species) ; once separated after sufferings (of 84 species) 


is union (in God); what do I know that which (soul) obtains 
(after death in present life) ? 


Below is an exquisite example in pathetic, soul-stirring 
words of the sufferings of Shah Husain’s soul separated 
from the Universal Soul : 


Dard vichore dà hàl ni mai kehnü akkh& 
sül mär divàni kitti birahü pia khial, ni mai kehnit àkkh& 
jangal jangal phir& dhüdedi aje nà ày&à mahivàl, 
ni mai kehnü &kkhà 
Dhukhan dhié shaiha vale japhola ta 14l, 
ni mai kehnü &àkkh& 
kahe husain faqir rabbaná, vekh nimàni&à dà hal, 
ni mai kehnü &kkhi.* 
1 Les Sikhs, p. 34. 2 Hans Cog, p. 112. 
3 According to the Hindu thought a soul can come back into the 


same life 1f his karmas allow that. A man can be born again as man, or 
go higher or lower in the scale as his actions permit. Husain doos not 
seem to bolieve in this. 

4 "This kdf? is found 1n the Patijàb Univeraty MS. No. 374 (káfé 9) 


but is slightly different from what the kavealts sing. We give it according 
€ o the kuvudlis. 
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The story of the pain of separation, O to whom shall I narrate, 
these pangs have made me mad, this separation is in my 
thought; from jangal to jazgal I roam searching, yet my 
Mahival! has not come. The smouldering fire has black 
flame, whenever I stir (it), [ see the Lil? ; says Shah Husain, 
God’s fayir, behold the lot of the humble ones. 


Husain explained the reason of his ecstatic dancing 
which was against the precepts of the established Mussulman 
belief; aud perhaps against the injunctions of the Qur’an 
also : 


Shak già beshaki hoi tà mat augan nacci há 

je sháhu nàl mat jhumar pàvà sad& suhdgan sacci h& 
jhuthe dà müh kàlà hoy& àshak di gall sacci hai 
shak già beshaki hoi tà mai augan naoci häi 


The doubt* has vanished and doubtlessness is established, 
therefore I, devoid of qualities, dance. If I play (thus) with the 
Beloved 1l am ever a happy woman. The liar’s face (he who 
accused) has been blackened and the lover's statement has been 
proved true ; because the doubt has vanished and doubtlessness 
is established, therefore T, devoid of qualities, dance. 


Here is à £f? in which Shàh Husain describes, in a short 
but forceful manner, the sarcasm of the public about his 
unique ways, aud expiesses his determination to continue 
his search for the divine Beloved : 


Rabbi mere augan eitt nā dhari 

augan hari ko gun nàl andaró fazal kari 

dunia valid ni dunia di mana naned ni nang loi „° 
ni asi nahg ni dunia vile sinii hass di jani kant 
kahe Hus vin fakir .ai dà sadi dàdbe nal bani.® 


O God do not mind my faults; full of faults (I) without 
quality ;—from within show compassion (enlightenment). "` 


i Tho story of Sobni Mauhival, generally known to the public through 
the Quissà Sohni Muhivdl by Vazal Shah and othor poets. The tragedy 1s 
said to have taken place in the trme of Shah Jahan, but from the above 
kafi scoms to have been much older aud is, perhaps, of ancient origin. 

2 Ldl here has two meanmes, ‘red consuming fire hidden under 
black »mol.e’ and ‘ the Beloved hidden from us by m@yd or our ignorance ’. 

3 From Aaevális. Hans Cog contains it too. 

* About God. 

5 Suldgin or suhdgan 1s & woman who has her husband living, hence 


happy. 


§ Kafia Shah Husain, No. L. á 
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To the worldly the pride of the world, to the recluse? renun- 
ciation is a cover.? Neither a recluse I nor worldly (therefore) 
whosoever ® laughs at me; says Shah Husain, God’s faqir, my 
friendship is made with the Terrible One (God). 


Tt appears that Husain never attained the stage of Union. 
He ever longed to meet God and merge himself in Him. The 
sentiment that his Beloved was separated from him by his 
own illusion or ignorance so much overpowered his soul 
that he sang of his pains of separation in a wonderfully 
touching manner. This pathos has a very lasting effect on 
the mind of the reader. No other Safi can beat Husain in 


this respect. Here we give one such poem : 
Sajjan bin ràtà hoià vaddià 
màs jhare jhar pifijar hoya kankan geia haddia 
ishk chapàyà chappdà& nàhl birhó tanàvà gaddià 
r&jhà jogi mat jogiàni, mai ke karchaddia 
kahe shàh husain fakir sài dà tere dàman laggeià.* 


Without the friend the nights have become longer, my flesh has 
fallen, my body has become a skeleton and (then) my bones 
rattle against each other ; love can never be kept hidden, when 
separation has pitched its camp; Rajha is a Yogi and 
I his Yogin, what has he done unto me ? Says Shah Husain, 
God's faqir, I have held Your skirt. 


The following is a true example of Shàh Husain's love 
for intoxicating things. He prays to God to grant him these 
along with wisdom and contemplation. It clearly shows 
that he was a pleasure-loving Safi: 


Jeti jeti dunia ram ji tere kolati mangdi 
kunda dei sotà del kotthi dei bhang di 

sàfi dei mirca dei be minti dei rang di 

posat dei biti dei citi dei khand di 

giàn del dhiàn del mahima sàdhu sang di 
shàh husain fakir sài dà ehi du&i malang di.5 


1 Nanga are opposite of the worldly, therefore, recluses. 

2 Loi here means ‘cover’ and not è blanket. It signifies that their 
renunciation stands guarantee for them and so nobody questions thom or 
makes fun of them. 

3 Jani kani is a Pafijabi expression, very difficult to render in English. 
It means, even a person of ordinary importance, io say nothing of others. 

4 Pafijab University MS. No. 374, Lë bond kdafia 2. 

5 ibid , kàf? 42. 

m 
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All the world (people), O Rama,’ begs from you. Give the 
kundd? and sofá * and a chamber (full) of bhang* ; give the 
cloth? and black pepper and measureless colour, give poppy * 
and the cup and a caf? * of sugar; give wisdom and contem- 
plution and the honour of stdhus' company (says) Shah Husain, 
the fagir of God, this is the request of a fagir. 


Such was Ilusain, the unusual Safi, who lived in the hopes 
of mecting his departed Beloved, but who utilized the period 
of waiting in drinking wine and bhang. 


Sources of Information 


Pafijab University MS. No. 374, Folios 2-14, 743. This 
MS. in Gurmukkhi characters contains about forty-five hafis 
of Husain. They are not correctly given. The compiler 
has mixed most of them. Some, however, are correct. 

Kafia Shah Husain, a small brochure containing 28 
Là fis, published at Lahore.? 

The kafts collected from kavvalis, elders and mirasis 
at Lahore. 

On the life of Husain the following books exist : 


Baharia, by Bahar Khan. We have not succeeded 
in tracing the book. 

Huqiqat-ul-Fuqurü contains an account of Shah 
Husain. It is out of print. 

Tahgigàt-i-Cisht$ by Nür Ahmad Cishti. This Urdü 
book speaks of Husain at length.” 

Tazkira-Awliya-i-Hind™ by Mirza Muhammad ." of 
Delhi. 3 volumes. The third volume deals with 
Husain and Madho. 


1 Ram j7 here dovs not mean Rima, the hero of the epic but God, 
the omnipresent. 

2 Kundd 18 a stone vessel in which bhang 1s rubbed. 

3 Sold is a long piece of wood about two inches in «diameter with 
uhich bhang 15 pressed and rubbed. 

t Cannabis Indica. 

5 A thin cloth for the liquid bhañg to filter through. 

6 Some colour, generally saffron, to give a pleasing colour to the pre- 
paration. 

7 Poppy seeds which are added to the preparation. 

8 Cái 13 & big earthen vessel used for stormg things. 

9 Sant Singh & Sons, Lohan Gate, Lahore. 

10 Koh-1-Noor Press, Lahore. 

11 Muir Press, Delhi, 1928. e 
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Hasanàl-ul-ürifin! by Maulvi Muhammad "Umar 
Khàn, an Urdü rendering of the Persian work 
Hasanat-ul-‘Grifin of Prince Dara Shikoh, gives an 
account of Shih Husain. 

History of Lahore by Syed Muhammad Latif in 
English. Deals with Husain also. 

Hans Cog by Buddh Singh contains some secondhand 
information about Husain. 

Yad-rafiagan,” another biography of saints, contains 
a few pages on Husain’s life. 


1 Kapur Art Printing Works, Lahore. 
2 Islamia Steam Press, Lahore. 


CHAPTER IIT 


SULTAN BAHU 
(A.D. 1631-91) 


Iv Sultan Baha we have a poet who is universally admitted 
to have been among the greatest mystics of India All 
aceounts are silent with regard to the date of his birth, but 
they agree about the time of his death. He died on Friday 
nicht at dawn in the first jumüd? alsün$ month in the 
year A.H. 1102+ (a.p. 1691). He was sixty-three lunar 
years of age at the time of his death.2 From this we 
conclude that his birth took place in the year A.D. 1630 at 
Avan, Shorkot in Jhang district. Being born at Avan he 
is also known as Avan.® 

According to Manàqab-i-Suliüni, his ancestors migrated 
to India from Arabia after the death of Hasan and Husain.* 
Having fought and defeated the Hindus of Pind Dadan 
Khan, Ahmadabad, and the districts around them, they 
forced them and their chiefs to embrace Islim.> Whatever 
his ancestors may have been, the father of Bahai was a 
resident of Jhang district. He is said to have heen a 
person of quiet disposition and so was his wife, the mojher 
of Bahii.® Legends relating to his childhood are numerous 
and of a varied nature. One of them is so interesting that 
we cannot help relating it here. It runs thus: When 
Bahai was a boy, he was such a devout Mussulman that 4 
sort of radiance spread round his face, and whenever a Hindu 
witnessed it, he was su impressed by it, that forgetting all, 
he renounced his own religion and became à Mussulman. 
This miracle wrought exclusively by his radiance frightened 


1 Mandgab-1-Sultdni, p. 125. 2 13d. 3 ibid., p. 4. 

3 Sons of ‘Ali and grandsons of the Prophet 

è Manäqab-ı-Sulfäni, p. T. 

9 She was known as Bibi Rüsti Quds bara, ef. ibid., p. s. » 


a 
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the Hindus, who sent a delegation to wait upon his father 
and request him to keep his son Bàhü indoors, except at 
certain hours. This request was complied with, and the 
young boy thereafter had to remain indoors.’ 

His family was held in great regard by the Emperor 
Shih Jahan who conferred on his father, Sultan Bazid, 
Kahar Jànan in jàgir.? 

Bàhü received his education at home, and his mother 
was mostly responsible for it. It is said that after he had 
married and had begotten children he wanted his mother 
io become his murshid or pir. But she declined, stating 
that women in Islàm were not permitted to be spiritual 
teachers and that he had better go and find a male teacher.’ 
Thereupon. he left his wives and family and went to Hazrat 
Habīb-ulläh Qādirī* at Baghdādř on the banks of the 
river Ravi. 

After a short period of discipleship Sultan Baha 
defeated his master in his power of karümàt or miracles.? 
Thereupon Habib-ullàh frankly informed him of his inability 
to teach any further and directed him to go to his master 
Hazrat Pir Saiyid Abdul Rahman of Delhi. This Abdul 
Rahman, as Habib-ullah describes him, ‘was apparently a 
mansabdár of the Emperor but possessed great spiritual 
knowledge "7 Sultan Baht then went to Delhi and learnt 
from Abdul Rahman ? what he desired. 


t Managqab-i-Sultani, p. 40. 

2 ibid., p. 126. 3 Mandgab-i-Sultdni, p. 34. 

4 ibid., p. 35. Who this Habib-ullàh was we do not know. There 
were so many of this name at the time. Beale in his Oriental Biographical 
Dictionary mentions two, one a celebrated poet of Agra, and another ‘ the 
author of an Arabic work called Bahr-ul-Maniigq or the Sea of Logic’. 

5 This Baghdad is different from the famous erty of Irag. Most 
probably it was a village on the banks of tho Ravi. 

6 Manügab-i-Sultàni, pp. 36-7. 

7 ibid., p. 37. 

8 ibid., p. 37. This Abdul Rahm4n could not be any other than the 
son of Abdul ‘Aziz Naqshbandi. Sulaimān Shikoh, son of Dari Shikoh, 
married his daughter in a.m. 1062 (a.p. 1651). See Beale, Oriental Bio- 
gyuphical Dictionary, p. 13. 
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B&hü, says Sultàn Bakhsh Qàdiri, was held in great 
esteem by Emperor Aurangzeb, who paid him all possible 
attention, but for some unknown reason the saint never 
seems to have cared for tho Emperor! Baht had four 
married wives and seventeen mistresses. Of the former. 
three were Muslim and the fourth a Hindu. He had eight 
sons from his wives.” This sort of life, though sanctioned 
by the Muslim law, did not befit a saint and a teacher. 
But it is not for us to judge his private life, and so we 
proceed. 

On his death, Sultan Baht was buried at Kahar Jànan. 
In 4.H. 1180 (A.D. 1767) Jhandà Singh and Gandà Singh? 
raided the district. The relatives and mur?ds, though they 
were very anxious to protect the tomb, ran away in fear. 
One murid of the saint nevertheless refused to prove faith- 
less to his ashes. The Sikh chiefs, however, did not despoil 
the tomb and left the faithful disciple unmolested.* What 
the Bhangi chiefs spared, nature, however, did not. Some 
time after, the Chenab having changed its course, its 
waters covered the graveyard, and many tombs were 
swept away. The murids and khalifas thereupon began 
to weep and wail, but a voice comforted them by telling 
them that next morning an unknown person would come and 
bring from under the water the coffin containing the dead 
body of Sultan Baht. As stated by the voice, a strange 
person brought the coffin out of the river® and having” 
ordered its burial under a pipal tree, in a deserted building, 


t Tawarikh Sultan Baha, pp. 8-9. We see no other reason for Báhü's 
indifference towards Aurangzeb except that either he doubted his atten. 
tions or that he disapproved of his treatment of the Süfi saints and friends 
of the late prince Dàrà Shikoh whom the Süfis, and especially the Qadiris, 
loved and counted as one of themselves. 

2 Mandáqab-i-Sultáni, pp. 41-2. 

3 These Sikh chiefs made this raid in 1766, and it surely must have 
lasted for at least a year. See Griffith’s Panjab Chiefs, Vol. I, p. 478. 

& Mandqab-i-Sultdni, p. 130. 

$ Tt must be stated to the credit of the Sikh Sardars that they nevor 
hurt the rehgious feelings of the Mussulmans by despoiling or by pulling 
down, their sacred buildings and other places of worship. 


§ Mandgab-i-Sultani, p. 130. á 


30 PANJABI SUFI POETS 


disappeared.’ The coffin accordingly was taken to the said 
building, put under the tree, and a brick platform raised on 
it. The grave was not dug, as was the usual custom? 
This event occurred ten years after the Sikh raid on the 
district, i.e. in A.H. 1190 (A.D. 1775).? 


His Works 


Babi, says the author of Tawarikh Sullan Baht, 
wrote in all a hundred and forty books in Persian and 
Arabic. Nothing is recorded about his works in Pafijabi 
except that he wrote poetry in Pafjàbi also. What 
happened to this latter poetry is not known. Most pro- 
bably, as Pañjābī was considered vulgar and unscholarly, 
his works in this language were ignored and ultimately 
lost. In spite of all this indifference, some of Bàhü's 
Pafijàbi verse was preserved by the gaddi-nishins, though 
not because they loved it. The followers and admirers of 
Sultan Babi are mostly villagers and uneducated people 
who know no language except their own mother-tongue, 
Pafijabi. So the descendants, to maintain their own 
prestige and influence over these credulous people, have 
preserved some of B&hü's verse.  Itis sung by the kavvàlis 
on the ‘urs days. 

. Bahii, relates the author of Mandqab-i-Sultani, wrote 
in his ^Ain-ul-Fugar that he thanked his mother for having 
given him the name Baht, which by the alteration of one 
nukia or point becomes yahi.® 


1 This unknown person, according to tradition, was Sultan Bahu 
himself. 

2 With due respect to the sentiment of the faithful, we rather doubt 
if the present tomb contains the ashes of the saint. 

2 Mandgab-r-Sultdni, p. 131. 

1 ihid , p. 8. 5 ibid., p. 239. 

6 This opinion 1$ confirmed by the place allotted and the indifference 
shown to valuable Pafijabi manuscripts m the private MS. collections in 
the Pafijab. 

7 Az mentioned below, some of it has been published by Mia Fazal 
Din of Lahore. 

3p 8. Ydhd, itis «id in the Pafijab, is as important and efficacious 
& namo of God as Om m Sanckrit. 
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y pubushed stharft of Baht is very lengthy. 
of the alphabet has one, two, or four short 
consisting of eight tukis. But sume letters 
han twenty such poems. The most striking 
Bahti’s poetry is that every second tukk ends 
s regarded as a name of Allah, and it is con- 
y meritorious to repeat it as often as possible. 
in hi are an innovation in Paiijabi poetry. 
> a great help in establishing the authenticity 
hjabi verse. 
s judged from his poetry, belonged to the 
shool of the Süfis, but for some reason or other 
ilosophy under the veil of orthodoxy. It may 
asure his safety t he disguised his philosophic 
ien there was another reason, namely his saint- 
did not permit him that liberty and happiness 
| would enjoy. He had become a pir, not in 
a preceptor but as a religious head and object 
id worship. This demanded a certain amount 
d prudence on his part. So he had to present 
ic ideas slightly tinged with orthodox thought, 
3 personal convictions. Yet it is worth stating 
ps ideas, thongh philosophic, were different 
f Bullhe Shah, his younger contemporary. He 
m to have believed in karma and reincarna- 
he did, they had not become convictions with 
was a great lack of balance and equilibrium 
1eistic philosophy, and it is this lack which 
his indulgence in sexual pleasures and princely 
private life was a natural consequence of his 
insteadiness. 
verse is composed in simple and unpretentious 
13 a well-marked character of its own and 


med above, Aurangzeb, the emperor, watched his move- 
ly. For this very reason, as we have said below, Inayat 
Qàdiri saint, turned away his beloved disciple Bullhe Shühs 


| 
| 
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rests entirely on the resources of the poet’s thought and 
knowledge of the language. There is an absolute lack of 
artificiality. Another thing which is creditable about him, 
is that his verse is pious and bereft of all human love and 
its ideals. 

Bahi’s language is Pafijabi, as it is spoken in Jhang 
and the districts around it. It has sweetness and simplicity 
but is not rustic or vulgar. 

The poetry of Baht is not much known, and if it hag 
attained popularity anywhere it is in the circle of his 
adherents, though it deservedly demands a better considera- 
tion from the general public of the Pafijab. 

The following poems are extracted from Bahii’s stharfi. 
This is Bahii’s ideal of a fagir: 

Jim jiüdià mar rahnà hove, tà ves fakirà kariye hü 

je koi sutte guddar kür&à vàng arürhi sahiye hū 

je koi kadde gàl& mehnà& us nf ji ji kahiye hü 

gilà-ulàhmbhà bhafidi khavàri yàrde pàró sahiye hü.! 

Jim: if dead while living we want to remain, then the robe of 

fagirs we should wear, O He; if any one throws at us 
worn-out rags and rubbish,” like a dunghill we should bear 
them, O He; he who abuses and taunts, to him, we should 


say sir, sir, O He; complaint and taunts, scandal and 
troubles we should bear for the Beloved’s sake, O He. 


_ In the following he relates the condition of him who 
has attained Union : 


Jim jinhà shau alif thi pàyà, oh fer kur’ān na parh de hū 
oh màran dam muhabbat vàlà, dür hoyo ne parde hü 
Dozakh bihisht Gulàm tinháde, ca kitto ne barde hū 

mai kurbàn tinhà to báhü, jehre vàhdat de vice varde hū.’ 


Jim: those who have found the Lord alif,* they again do not 
read the Qur’dn, O He; they respire the breath of love 
and their veils č have gone afar, O He; hell and heaven their 
slaves become, their faults they have forsaken, O He; I 
am a sacrifice for those, Báhü, who in the unity enter, O He. 

1 Majmii‘a Sultàn Bàhü, p. 9. 2 Guddar is worn-out cloth. 
$ Majmü'a Sultàn Báhü, p. 9. 4 Alif here means God. 


E Meaning, their ignorance has vanished and they have seen the 
etruth. 
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Baht sneaks of his beloved: 


“e can caund va kar roshaadi to jikkar karéde tare hi 

1 12 jaho cann kai s¥ carade, sind sajjana baja hanera bt 
yi the co am a sada carhda, kadar nvhi kujh fer hü 

5 de káran asà januam gavay4 baht yar milsi ikk veri hi 


4 


e Are mooa, spread vour licht and the stars will valk of it? 
) lle; many hundred iions like you might riso, without 
V.» Friend for m» i» dark, O Ho; where that moon of nine 
“53, theee no regard for you is felt, O He; for wnom, 
3ihü, I have lost mv life, once that Friend will meot me, 
^) de 


Jere is 38410 5 detin*tion of reu lovers (seekers) : 


Nün n& oh hindu nā oh moman ni sijdi den masiti hi 

1 m dam de vice vekhan maul, jinh& jan. kaza na kitti nū 
Aar dàne te hane divine jinhà zat sahi vafijh kitti hi 

my kurban tinha (6 báhü jinhà ishk bàzi cun lHitti hü. ? 


Vi, neither Hindus are they, nor are they Muslims nor i^r the 
mosques they in obeisance bow, O He; in each and every 
breath they behold God, who have not distorted their 
lires, O He; they came wise, and became mad, who traded 
in the real substance, O He : : I am a sacrifice for them, 
Baht. who have «elected their profession, love, O Ho. 


de following expro:ses the philosophie concept of 
Safi thonght. Here he forgets his orthodo.«y : 


He hi di jam paih ghar āyā, ism kamavanziti hi 

ni otthe kufar islam dī manzil nā otthe maut hayáti hü 
shih rag thi nozdik langhesi pa andiire jhati hi . 
oli as& viec asi uhuà viec dür hui kurbáti hü.? 


He: dressed in God | come home, to earn the Name is my 
profession, O He; ueither are there stages of paganism and 
[slim, nor is thore death and life, O He; He will pass 
nearer than the jugular vein ; do throw a glance inside you, 
O He: He is in us and we in Hin, “falsity has gone 
away," O He. 

1 Majmü'a Sultàn Bühà, p. 10. 
r E Will discuss of its light being so strong as compared to their own 
1 
g S Mujmü'a Sultàn Bähü, p. 22. 
4 In each creature or in the breath of each creature that breathes. 


5 Majmü'a Sultàn Bühà, p. 24. 
6 Has disappeared or has left the soul. 


3 
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Again : 
Nin nahi jogi nahi jattgam na mai cilé kamiya hi 
ni mai bhajj masiti variya na tasba kharkày& hū 
jo dam g&fil so dam kàfir sànu murshid ch pharmaya hi 
murshid sánü sohni kitti baht ikko pal vice cà bakhsh&yà& hü.! 


Nün: neither a yogi nor a jatigam,* nor have I observed the 
forty days’ fast, OQ He ; neither have I rushed into a mosque 
nor with rosary? noise have I made, O He; ‘That breath 
when one is forgetful, that breath is false’ to me (this) tho 
teacher has ordained, O He; teacher has treated me hand. 
»omely,' Baht, in one moment he procured me grace, O He. 


Mim mazhaba vale darvaze ucce, rah rabbani mori hii 
pandtà te mulvànià koló chap chap lange de cori hi 
addià máüran karn bakhere dardmandà dio ghori hū 
báhü cal utthài vasiai jittho dàvà nà kisse hori hü.5 


Mim : religion's ? gates are high and the path of God is like a 
hole, O He; from the pandits and the maulvis, it passes 
hidden and concealed, O He; they kick with their heels 
and create trouble (but this) for the sufferers is a ghori,® 
O He; Bahii, let us go there and live where no one else's 
claims exist,! O He. 


The following may account for Bāhū’s indifference 
towards the Emperor. How could a man with such ideas 
appear in the king’s presence without running a great risk 
of being put to death ? 


Ain āshik hove te ishk kamāve dil rakkhe vàng pahar& hü 
lakh lakh badi hazar ulahme, kar jane big bahārã hū 
.mansür jahe cukk süli ditte vàkif kul asrárà hü 

Sijjdiyà sàr dil nà cáhe bàhü tore káfir kahn hazàr& hà. 

1 Majmü'a Sultdn Baht, p. 23. 

2 Sddhus and dervishes with long, braided hair. 

d By fervently counting the beads. 

! Meaning, has done me a great favour by teaching me the secret, 
i.e. ‘the breath when one is forgetful of God, that breath is false ’. 

6 Majmü'a Sultün Bahi, p. 22. 

6 Religion here stands for any established church. 

7 Hole signifies humility. 

8 It passes low and concealed, i.e. the mystic lover being afraid of 
the clergy keeps himself hidden from them and is humble. 

3 They try to crush the mystics underfoot and create trouble for them, 
but to the lover these kicks and troubles appear like that auspicious song 
which is sung at marriage celebrations indicating the approaching union. 

10 Where no one professes anything, i.e. where there are seekers but 
no professors of paths. 
11 Majmü'a Sulian Bahit, p. 16. 
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Ain: ir one is à lover and profese, love h «lioald. geco Ais 
heart like a mountain, O Hs: many milions of ud turns anl 
thousands of taunts he should feel a+ niewures of was len, 
O He; one like Man.ür was aanzed oi tho eros, who va 
acquainted. with all tne secrets. O He, 1o bo v hoad m cue- 
-«a0e ! necari wants not, D3hü, tuouzh *housinl- might vo, 
claim mo heathen, O He. 


B&hü expresses his sentiments for his » (7 / dd in the 
following ` 

Mim murshid makka talib hāji kābā isħk banávà 17 

vive hazür sad3 har vele kwiai hajj »iviva hü 

hikk dam maithó judà jo hove dil milwne te ava he 

murshid ain hay&àti báhü mere lü 1i viec samàya hi." 


Mim: the murshid is Makkà, soeker the pilgrim, and love 
is the Ka'aba, O He; in his presence ever and at all times? 
let us do that better hajj, O He ; if for one moment he parts 
from me, the heart craves to meot, O Ho; Bàhü, the murshid 
is the life, he is present in my every pore, O He. 


Bahn. like the orthodox Qéadiris, composed a few 
poems in praise of Abdul-Qadir Jilani, the founder of the 
Q&diriyà sect. Here is one of this kind : 


Sin sun faryàd pirà diyà pirà, mai àkkh sunava kehnu hn 

tere jehà matnü hor nà koi, mai jehe lakh tainti hi 

phol nà kágaz badi& vale dar tó dhak nà mainit hü 

mai vice aid gun&h nà honde báhü tà bakhshidó kahnii hii.! 
Sin : listen to (my) complaint O Pir of the pirs? to whom else 

should I tell it ? O He : like you there is no one else for me, but 

like me you have millions, O He ; do not open the papers of bad 

deeds,? do not push me away from the door, O He; if I wore 

not filled with such great sins then, says Bahai, why would you 

have pardoned me ? 

1 This obeisance is made during the five daily prayers of the 


Muhammadans. 

2 Majmit‘a Sulfdn Bahia, p. 21. 

3 Waiting upon him at each minute of the day and night is like 
pilgrimage to the Ka’aba. 

4 Majmi‘a Sultan Bahi, p. 14. 

5 A name of Abdul Qadir Jilani. 

6 The papers containing the account of my bad deeds. 
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This is the condition of a real lover: 


Ata ishk di bhah hadd& da balan ashak baih sakéde hii 
g' ni ke jin jigar vice ārā, vekkh kabab taléde hi 

-. © garcan phiran har vele khin jigar dé pide hi 

*cge hezàr& ashak babii par ishk nasib kīde hū. 


Ain: love is fire, bones ? the fuel and sitting in front the lovers 
warm themselves, O He ; putting the saw in the heart behold 
like the kabdb they are being fried, O He; the mad ones 
(lov rs) ever roam about drinking their (own) heart's blood, 
O ITe; thousands have become lovers, B&hü, but iu whose 
destiny is love?‘ O He. 


What the Beloved eapects of the lover is a white (pure) 
he tt and not a white (beautiful) face. This idea is very 
finely expressed in the lines given below : 


' 81 dil kale kol6 mith kala canga, je koi us nijane hi 

mih kala dil acchad hove ta dil yar pachane hi 

eh dil yar de picche hove, mata yar vi kade sanjhane hii 
bánü sai &lam chor masità natthe, jab lage ne dil tine hü.5 


Däl : thəa a black heart a black face is better, each one is aware 
of that, O He ; it face is black and heart is white then the 
Beloved recognizes ihat, O He; such heart should ever 
follow * the beloved, might be that He recognizes" him, 
O He ; Bāhū, hundreds of learned men have left the mosques 
and mm (to their pirs) when their heart has attrined its 
mark," O He. 


‘The pure and the elect are described in tris couplet : 


Jim jo p&ki bin pak mahi de, so paki jan paliti hi 

hikk butt-khinne ji vasal hoai ijk kali rahe masiti hi.® 

'* Majmü'a Sultán Bàhà, p. 16. 

- 'The different parts of the lover's body burn in the fire of love, 
hence they aro fuel. 

5 'The warrnth or suffering is experienced by the lovers, i.e. their souls. 


4 Meaning, those who attain love (i.e. the Beloved’s love) are rare 
though thousands try to have it. 


5 Majmi‘a Sultan Bahi, p. 11. 

6 Should constantly seek the Beloved. 

7 So that he, recognizing the search, will accept the lover. 

© When the lovers’ hearts have become pure and follow the Beloved 
(i.e. when they see Him in all and love Him in all) then they have attained 
light, and so they leave the church. 

9 Majmü'a Sultan Baha, p. 8. 
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Jim . those who are pure, without the purity of the Beloved, 
consider their purity to be impurity, O He; some in the idol- 
house have reached Union, others have failed in mosqno., 
O He? 


Baht disapproves of fagiri without Lk: zwee: ‘ue 
Saya 


\in lam bajhe koi fukar kamiive kifir ner divindi nū 
~ai varia di kare ibidat rah wah kannn beging hū 
zafalat &annu nà khulsan p wde dil zàhil litt khanna rū 
mai kurban tinhà de báhü jinhà miliyà var vagina hū.’ 


Jis: he who without knowledge professes reawiciation let that 
false one (Adfir) die insane, O He: he might worship for a 
hundred years, yet to God's path will he be a stranger, O He ; 
because of carelessnoss his curtams of ignorance will not be 
removed and his foolish heart will bo an idol-house, O He ; I 
am a sacrifice, Bahii, for them who have mct the Beloved 
Unique, O He. 


Now we shall quote a few examples expressing Bāhū’s 
orthodox ideas. The following is in praise of the Lye of 
Hasan, Husain, and their father, ‘Ali: 


Ain dshak soi hakiki jehra katal mi-shik de manne hi 

ishk n& chore mith ni more tore sai talvara khanne hit 

jitt val dekkhe raz mahi da lao ud Vii vahjhe hi 

sacea ishk hasnain * Ali d& bahia »ar dove ràz ni bhanne hū.’ 


Ain: be is a real louver who considers himself ui victim, of 
the Beloved, O He; who does not renounce love and turas 
not away his face, even if a huurlred “words eut bim, O He. 
in whatever direction he sees the rile of his Beloved, there fe 
continues to walk, O He; Baht, tho irme love is of Hasan, 
Husain and ‘Ali who gave their heads bul did not break tho 
rile, O He. 


1 Purity without God is uncloanliness. It ip not by professing the 
»0-called. pure religions that one attains salvation, but by loving God. 

“ ‘Some’, says Baht, ‘attaned Union remaining in the idol-housze 
vr in 3 religion that prescmbes idolatry and is therefore cunsuierud to be 
impure by Islam, while many mosque-going people beloved tu bo pute 
could not attain it , because they were attached to the letter and not 
to the Spirit. 

' Majmü'a Sulldn Bahi, p. 16. 

i Hassain stands for both Hasan and Husain. 

3 Majmi'a Sultan Bahi, p. lè. 


$ 
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The following describes the horrors of the grave and 
suggests that they could be avoided if the corpse bowed to 
the Divine Will : 


Jim jtüue ki jonon sár moyà& di so jàne jo mardà hü 
xabar de vice ann n& pani utthe kharc turéda gharda Lū 
ixk vichorà mà pvo bhàiy3 düjà azàb kabardà hü 

imàün silàmat tis da bàáhü jehrà rabb agge sir dharda hü.! 


Jim: whai do the living know of the condition of the dead, he 
alone knows who dies, O He ; in graves there is n ither food 
nor water and spending is of one’s own house, O He?: first 
there is the separation of parents and brothers,’ second is the 
trouble of the grave, O He; Babi, his faith alone there rests 
yafe, who surrenders his head before God, O He. 


This extract illuslcates well his regard for the kalmā* : 


He hor dāvā nå dil dī kàri, kalmà dil di kàrt hü 
kalmā dūr jangal karéd& kalmé mail uttari hi 
kalmd hire lal jaw&har, kalme hatt pasàri hū 

itthe atthe dovi jahàni bàáhü kalmà daulat sàri hü.* 


He : other profession for heart is not efficient, the kalmd of the 
heart is efficient, O He ; the kalmà takes the rust away and the 
kalma scrapes off the dirt, O He ; the kalmá is diamond, ruby 
and precious stones, the L«lmá has extended its shop? O He ; 
Baht, here and there in both the worlds the kalmd is all the 
wealth,’ O He. 


Ielàm is the only true path, says our poet : 


* eh dil hijar firik6 sardé eh dam mare na jivé hū 
sacca rih Muhammad vala babii jai vicc rabb labhive hü.* 


This heart is burning with separation, it neither dies nor lives, 
O He ; the true path is the path of Muhammad, along which 
God is found, O He. 


1 Majmi‘a Sultan Bahd, p. 9. 

3 That is, the time is spent according to one’s own actions, good 
or bad. 

% Brother here means relatives and friends. 

4 The kaima is the profession of the Muhammadan faith. 

5 Majmü'a Sultan Bahii, p. 24. 

6 * Extending its shop ® means that the kalmd@ is spreading or that 
Islam 1s progressing. 

7 That is, the kalmd@ is the greatest wealth as its repetition wins 
the pleasures of the world and heaven. 
e C8 Majmü'a Sultàn Bàhü, p. 4. 
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Sources of Laformation 


wanaqav-i-Sultani *> (in Urdü). This is a translation 
of tae Persian work of the same name. The author of 
.his work was Sultén Hamid, a relative and descendant 
of the poet Sultan Baht. The work, though it gives 
much real information, contains legends of a fabulous 
character. 

Tarikh JMakhzan-i-Pafijáb? by Ghulàm Sarvar, in 
Urdü, also contains some important information about, 
tlie saint. 

Tawarikh Sultan Baht in Persian. This MS. pamph- 
let on the life of Sultan Baht was written by Sultan 
Bakhsh Qādirī in 1920 and is the property of the Pafijab 
Public Library, Oriental Section. 

Many other biographies of saints contain brief descrip- 
tions of the life of Bahai, but they are mere extracts from 
thie above-mentioned books. 

Of the Pafijàbi works of Bàhü only one book has been 
published. This is a collection of his verses, the authenticity 
of which has been well established. The title is M ajmü*a 
Abyat Sultan Bahit Panjabi.2 Tt is im Urdü characters 
and contains a very lengthy siharft. 

Another source of information, both on the life-history 
and the poetry of Baha, are the kavvalis. Though we have 
not depended on this source for the account of Báhü, yet 
we cannot help stating that if someone collected material 
from this source it would be of great value. 

: Husain Steam Press, Lahore. 

2 Naval Kishore Press, Lucknow, 1877. 

3 Compiled by Mid Fazal Din of Lahore in 1915. Can be had = 


ae vile ki Kaumi Dukan, Kashmiri Bazar, Lahore, or Inkilab Press, 
ahore. 
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CHAPTER IV 


BULLAE SHAH 
(A.D. 1680-1758) 


BULLEN SHIH is universally admitted to have been the 
groatest of the Pafijabi mystics. No Pañjābī mystic poet 
enjoys a wider celebrity and a greater reputation. His ha fi» 
have gained unique popularity. In truth he is one of the 
greatest Süfis of the world and his thought equals that of 
Jalàl-ud-din Rümi and Shamsi Tabriz of Persia. As a poet 
DBullhe Shàh is different from the other Süfi poets of the 
Pafijib, and represents that strong and living pious nature 
of Pafijabi character which is more reasonable than emotional 
or passionate.’ As he was an outcome of the traditional 
mystic thought we can trace some amount of mystic phraseo- 
logy and sentiment in his poetry but, in the main, intellec- 
tual Vedantiec thought is its chief characteristic. 

He was born in a Saiyid family residing at the villave 
Pandoki of Kasur in the Lahore district, in the year A.D. 
1680. This was during the twenty-first year of Emperor 
Aurangzebhs reien" According to C. F. Usborne * he died 
in A.B. 1171 oc A.D. 1785 (i.e. in the short reign of ’ Alamgir 
the ` Second) at ihe ripe old age of 78. The kavvalis 
say that he was brought up and educated on strictly 
Muhammadan lines, as was the wont of Saiyid families 
in those days. C. F. Usborne says that his father was 
a mun of dervishic ideas.” It is difficuis to decide between 


1 Tho Paijabi, though he has his superstitions and dogmas, is ever 
ready to shake them off, if he is convinced of their futility. This desire 
often. puts him to inconvenience but he does not mind it. It is on account 
of this phase of the Paiijibi character that reforming sects have always 
gained ground in the Pafijab. 

2 See C. F. Usborne, Sai Bullhe Shah, p. 5, and Bullhe Shah, p. 4. 

3 Aurangzeb ascended the Mughal throne in May, 1659. 

4 Bullhe Shah, p. 4. 

5 See p. 4 of his pamphlet. 
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these two contradictory statements. But taking into 
consideration the political situation of the times and the 
various legends that have gathered round the saint’s life, 
we can safely say that the kavvülts are right. The Saiyids 
of Kasur were said to be well known for their hivotry 
and were much enraged when Bullhe Shah hecame a Safi 
and a disciple of the Arai Iniyat Shih. We conclude 
therefore that Bullhe Shau’s father could oot have been 
a man of theosophic disposition and what C. F. Usborne 
meant by dervishic ideas was thai he was a religious man. 
After completing his education, it is said that Bullha 
went to Lahore. Of the two traditions, one says thal, as 
was customary in those days, he came to Lahore in 
search of a spiritual teacher, while the other relates that 
he went there on a visit. Hach of these two contradictory 
traditions has a legend to support it. The first relates that 
while he was busy searching the intellectual circles of Lahore 
to find out a competent master he heard of Shah Tudyat’s 
greatness and decided to make him his marshin. He 
turned his steps towards the house of the Shah, and fonnd 
him engrossed in his work in the garden.’ liaving intro- 
duced himself, Bullhà requested that he might be accepted 
as a disciple and taught the secret of God. Thereupon 
Tnàvat said : 


a 


Bullhià rabb dà pàn ai I 
edharó puttan odhar5 làn hai.- 


© Bullha the secret of God is this; on this side tle uproots, on 
the other side He creates. 


‘This’, says tlio tradition. ‘so impressed Bullhé that, 
foreetüng his family and its statuas, he became [n&yat 
" hüh's disciple. " 


! In&yat Sháh was'an ará? or gardouor. Ile remained in his profes- 
sion even after he had become a famous teacher and saint. 

~ The kavvdiis sing it, but it is found in almost all the printed books 
mentioned below. 

3 8dt Bullhe Shah and Bullhe Shah (Paiijab University) both give this 
tradition : see pp. 8 and 13 rospectively. $ 
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The second tradition says that Shah Inayat was the 
head gardener of the Shalimar gardens of Lahore. When in 
Lahore, Bullhe Shah visited them, and as it was summer, 
he roamed in the mango-groves. Desirous of tasting the 
fruit he looked round for the guardian but, not finding him 
there, he derided to help himself. To avoid the sin of 
stealing, he looked ut the ripe fruit and said : ‘ allah ghani "1 
On the utterance of these magic words a mango fell into 
his hands. He repeated them several times, and thus 
collected a few mangoes. Tying them up in his scarf? he 
moved on to find a comfortable place where he could eat 
them. At this time he met the head gardener, who accused 
him of stealing the fruit from the royal gardens. Considering 
him to be a man of low origin and desirous of demonstrat- 
ing to him his occult powers, Bullha said ironically: * I have 
not stolen the mangoes but they have fallen into my hands 
as you will presently see.’ He uttered ‘allah ghani’ and 
the fruit came into his hand. But to his great surprise the 
young Saiyid found that Iniyat Shah was not at all impressed 
but was smiling innocently. The great embarrassment of 
Bullbe Shah inspired pity in the gardener’s heart and he 
said: ‘You do not know how to pronounce properly the 
holy words and so you reduce their power.’ So saying, he 
uttered ‘allah ghani’, and all the fruits in the gardens fell 
on the lovely lawns. Once again he repeated the same and 
the fruit went back on to the trees. This defeat inflicted 
by the guardian, whom the young Saiyid Bullhe Shih 
considered ignorant and low, revolutionized his whole 
thought. Falling at the feet of Inàyat Shàh he asked to 
be classed as his disciple. and his request was immediately 
granted? 


A Some kaevális relate that the magic word was bismilláh. The 
author of Bagh-i-Awliyd-e-Hind agrees with them, see p. 38. 

2 A long piece of cloth wound round the shoulders by Paiijabi men. 

3 This tradition is as popular as the other. It was related to us 
at Lahore by some kavudlis. The author of Bagh-i-Awliyd-e-Hind (p. 38) 
mentions it in a slightly different manner. 
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ve two traditions, though different in detail, 
same conclusion, that Bullha, iinpressed by the 
Inàyat, became his disciple. Bulthe Shah in 
ən speaks of his master Inayat Shah and thanks 
t for having met such a murshid. 


Bullhi shauh ve nie kamini 
shanh inivat tari.’ 


O God the Lord Inayat has saved me, low and 


Bullhe Shab di suno hakait 
hádi pakri&à hog hadàit 
meré murshid Shah Inayat 
wh langhaai par.* 
story of Bullhe Shah, he has got hold of the pir 
ave salvation. My teacher, Shih Inayat, he will 
CONS. 


ot © ow 


ecount of the Pafijabi poets it would »erhaps 
ee to speak at great length of Shah Indyat who 
ersian.’ But the influence exerted by him 
teachings and writings has linked him with 
ature. Bullhà, the Rimi of the Pafijib, came 
y under his intluence and, having learnt from 
pired to write his remarkable poetry. [t will, 
: proper to give here a short account of this 
an. 
Inàyat and. his School" 


Shaikh Muhaminad [Ináyat-ullàh, generally 
äh Inayat Qadiri, was born at Kasur in the 


ve Shah, p. 23, kaf? 6. 2 ibid., p. 7. 

iyat, ib i» suid, always preached in Pafijàbi and used to 
fjàbi verse of his own composition. But as Pafijibi was 
language of the vulgar and the uncultured these composi- 
preserved. 

indebted to Khan Sahib Shaikh Siréj-ud-din, retired 
naster General, the present gaddi-nishin of Shih Inüyat, 
nformation he furnished on the life and work of his ancestor. 
© we will refer to this information as Sira. Inform., i.e. 
formation. $ 
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Lahore district, of arü? parents. The ardis in the Pafijab 
were gardeners or petty cultivators. They are known to 
be Hindu converts to Islam and are therefore considered 
inferior by Muhammadans. Rose, in his Glossary of the 
Tribes and Castes of the Pafijab, writes: ‘The nucleus of 
this caste was probably a body of Hindu Saini or Kamboh 
cultivators who were converted to Islam at an early period ! 
Tobetson and Wilson are also of the same opinion, and 
their view is supported by traditions of some arà* subcast>,. 
who claim descent from Hindu princes of solar and lunar 
races? 

The descendants of Shàh Inàyat, however, claim 
descent from Kulab, an ancestor of the Prophet Muhammad.’ 
The genealogical tree which Shaikh Siraj-ud-din has kindly 
furnished, however, cannot convince us of Inayat Shàh's 
Arabian descent. Almost all names between the present 
descendant and Kulàb are Hindu namss* The arais.” 
according to all available information, appear to be Indian 
Muslims and Shàh In&yai was born in one such well-to-do 
Family. The date and year of Inayat’s birth are not known. 
but one of his manuscripts, containing an endorsement in 
his own handwriting and also his seal, bears the date 
A.H. 1110* (A.D. 1690). From this we can conclude that 
he was a contemporary of Aurangzeb and perhaps saw a 
part of the reign of Shah Jahan. Tho Wazaif-i-Kalaa 
gives che year of his death as a.m. 1147 (a.D. 1735) during 

tie time of Emperor Muhammad Shah’ He was educated 


! Vol. II, p. 15. * Vol. TI, p. 15. » Sira. Inform., pp. 3 and 4. 

We have no motive to doubt the statement of the Shaikh Sahib 
If we do not accept it, 15 1s because all scientific and historical evidence 15 
à zainsl b. 

Tho Shaikh showed to us a Persian MS. from which he had copied 
tho genealogical tree. This IfS., from its appearance and paper, seemed 
tu be of very recent origin. 

> This ondorsemont was, according to the Pañjābī Sufi customs, 
the permit sued by Infiyat Shah to his grown-up son to study the book. 
It shows that be was already a man of advanced age because only an 
advanced Büfi had the mght to give such permission. 

7 The author of Bdaghi-Awliyd-e-Hind (p. 36), however, puts 1% 
in A.H. 1141. 
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af'er the raanner of his time and gained a good knowledge 
a Persian and Arabic. As ho was born with a miystir 
ulspos'tio 1 he became a disciple or te famous Kâfi scholar 
ad s.iut Muhaminad AI Razà Shafià"l! Afto h had 
a7 '$1ed hi. ..udies he swas created a halifa. Lace oile 
v eived tie AT aft ol serea other sub-:ecis of the Süfi 
"d, fr Soon after 411i. event he left Kasur aid migrated 
9 Lihore. Phe ant ior of Ba jh-t-Auwliya- -Hird say, ihat 
the «reat enmity of the Hakin Husain Khan ompelled 
him t migrate,’ bul his descendants assert the it) wes 
the order of his teacher tat bvousht bin vn Lar»! 
flere. after having quelled the jealou~y of hi, famous 
eontzmporaries, he established a colles: of his own. To 
this college came mon of education for further stude- in 
piulosophy sud other spiritual sciences of tue tire | 


The Dovtrines of Lnftyat Shah 


Che gàdüis of the Paüjah were fu iwa for tir philo- 
soohio studies. 1. was their infuonee taat had eonvsr ad 
pr ne^ Dàrà Nikon. They were very muel ?Piclined 
t»»a2is Hindu philosophy.  Sh&h La&, ai w 5 uo excepts) 
to th’, rule. He was a nau of scholacly di-position, and 
Wrote several onoks, as well as commisataries uson th: 
works of his predecessors. In nis Duotur-ul- Amal ? be d s- 
iribe i. he dilfereut method, cuployed for the attainment of 
sui.a'V on, by the Hindus of ancient times. "These vorious 
um, haate he elasses in different groups—the seventh and the 
la-t erup, according to him, being efficacious to procure for 
th: secker the spiritual staye of Parma-Humsa. This 


1 The Shattàri is à sub-sect of the Qüdiri sect of Süfüsm, 

2 Bir&. Inform., p. 5 5 p. 36. 

t Sird. Inform , p. & 5 1bid. 

6 See British Museum Catalogue Rieu, I, 54, and IT, 828; aloo Journul 
Astatique, 1915, p. 268. 

7 This MS. is in the possession of the present gaddi-mshin. 

" These methods are those various yogic practices, used by tho yogis 
of old, to control the senses and to concentrate on the Divine Lord. e 
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x«nowledge, Inaéyat believed, was carried by the Gree; 
soldiers of Alexander the Great to Greece, from where it 
was borrowed by the mystics of Islàm.? 

Shah Inayar, besides his enunciation of Hindu thought, 
wrote considerably of Stflism and its development. He is 
said to have written a commentary on the Holy Quran, 
out that is not available. The following are his Persian 
works, now in the possession of his thalifa descendant, 
Shaikh Siréj-ud-din : 

[slah-ul-Amal, a work on Safiism and Safi practices, 

Latàif Ghaibià 

Irshád-ul-tàlibin? 

Notes on Jawühir Khamsa of Muhammad Ghaus of 
Gwalior.’ 


[n addition to these, Inàyat Shàh is said to have written 
nany other books. But the fire that broke out in the 
iouse of his descendants, during the troubled times that 
followed the death of Maharaja Ranjit Singh, consumed 
them along with the vast library left by the saint.* 

Such was the man whom Bullhe Shih made his hadi 
x gurü. This action of Bullh&i, however, was highly dis- 
pleasing to his family. His relatives tried to induce him 
;» give up Inàyat and find another murshid. But Bullha 
was firm and paid no attention to them or to their wailings. 
The following will sufficiently demonstrate the indignation 
of the family : 


Bullhe nii samjhàvan àiy& bhain te bharjaiva 
al nabi aulàd ali di bullhia tà ki l3kà laiy& 
mann lai bullhià sádà kahnà chadd de pallà ràiyà. 


1 Dastur-ul-AÁ mal, p. 114. 

2 These MSS. have never been studied or spoken of by scholars as yet. 
They are mostly in Persian but abound in Arabic words. 

3 Spiritually, Shah Inéyat was a descendant of Muhammad Ghaug 
of Gwalior ; Sirā. Inform., p. 3. 

4 How the fire broke out or who set the house on fire is not known. 
The descendants sometimes say it was the Sikhs, at other times that 
ib was some unknown person. Nobody is sure of the truth of the 
statement. 
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To Bullhā sisters and sisters-in-law came to explain /! viso). 
Why, O Bullhā, have you blackened the family ! of the Prophet 
and the descendants of ‘Ali? Listen to our advice, Bullhà, 
and leave the skirt of the ard ? 


Y'o this reproach Bullhé firmly brt indifferently repi: 
Jehra sini saiyad akkhe dozakh miln sajaiya 
jehra sini rai akkhe bahishti pica paiva 
je tu loré bag bahar Bullhia Talib hoji raiy3 

He who calls me a Saiyid, shall receive punishments in Hell, he 


who calls me an ard? shall in heaven have swings ; O Bullha. if 
you want pleasures of the garden become a disciple of she ard 


Bullha seems to have suffered at the hands of his only, 
as he has once or twice mentioned in his poetry.’ In the 
end, being convinced of the sincere love ancl regard of 
their child for Inàyat Shah, the family left him alone. 
It is said that one of his sisters, who understood her brother, 
gave him her support and encouraged him in his search 
for truth.’ 

Having broken with the family, Bullh& came tu live 
with his teacher and soon mastered the secret of his teachings. 
As the political situation of the times was against the Stifis 
and especially against the Safis of Tnavat Shah’s type, he 
forbade Bullhà to speak freely and openly against the 
established Muhammadan beliefs. But Bullhà did not pay 
heed to his master’s valuable advice, as i» clear from 
this : 

Bullhe nü lok matti dede bullhà tà jà baih ma-ti 

vicc maaità de kih kujh hundà jo diló namàz ni kitti 

bühró pàk kitte kih hundà jo 4ndaró gai nà paliti 

bin murshid kàmil bullhià teri aivé gai ibidat kitti 


1 In India the term dl is confined to descendants through a daughter. 
Descendants through a on aro called aulid. 

2 ‘The Arains are also called Rains.’ See Rose, Glossary, Vol. II, 

, 13. 

: 3 This answer and the reproach were kindly given to me by Mr N. A. 
Wayar, and were also recited by a few havudlis. 

* See Säi Bullhe Shah, p. 106, käfi 832. 

§ The same sister, Mr C. F. Usborne says, remained a spinster to keep 
company with her bachelor brother. Soe trans., p. 5. 

^ 
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bhatth namaza te cikkar roze kalme te phir gai siahi 
bullhà shàh shauh andaró milià bhulli phi1e lukai): 


"To Bullhà people give advice (saying), O Bullhà, go end sit in the 
mosque ; what avails it going to the mosque, if the heart has 
not said the prayer? What matters it being pure outside 
when from inside dirt has not gone? Without a perfect 
teacher, says Bullha, your prayers are of no avail. Into the 
fire the prayers! ın the mud the fast of ramzan! Over the 
kalmaé black has passed. Says Bullhe Shah, the Lord is met 
from within me, bat the people are ssarching elsewhere. 


Such utterances annoyed Shah Inayat, who practised 
Haqiqat (reality) in the garb of Tarigqal* to escane the fate 
that so many Stfis in Islamic lands had met before? Bui 
Bullhà, with the enthusiasm of à new convert, would not 
listen to his good counsel. This act of disobedience made 
Inaéyat Shah extremely angry and so he sent him away. 
After some time, 1ealizing the truth of his master’s advice 4 
Bullhe Shah regietved his atlicude and wanted to go back 
to him. Te iried all devices but Shah inayat ignored him. 
The only way then left open to Bullha was to approach him 
personally. But how was he to do that? He, however, knew 
his master’s love for music and dancing. So he began to 
leern the arts from a dancing girl. When he had learnt 
them sufficiently he came to Lahore and waited for an 
opportunity. One day when Inayat Shah had entered a 
mosque, Bulle Singh, dressed as a woman, began vo sing 
and dance outside it. People gathered round him as is 
the custom. Attracted by the music Inàyat also came and 
stopped. Bullha then was singing : 


" Kanun-2-‘Ishg, Vol. IT, p. 211. 

/ Parigat here means the estabhshed path, 1.e. Islam, and Hagigat 
represents the truth of Sifiism. 

d Like Mansir-al-Hallaj and Shamsi Tabriz, etc. 

4 In those days, to speak in that stram was the greatest heresy. 
Aurangzeb was very keen on punishing the Sifis whom he considered 
heretics and also fmends of his late brother Dara Shikoh. He put to 
death Sarmad (Sarkar, History of Aurangzeb, Vol. I, pp. 113-14) and saw 
that Mulla Shih, who was very old, died in misery in Lahore; see von 
Kremer's articlein J.4., 1869, pp. 151-3. The Qadiris particularly dreaded 
hm as Dārā was an initiated Qadiri (Sarkar, History of Aurangzeb, 
Kol, T, p. 298). 


rto onLU'. c l0MI 40 


V ilf mà d dsd ino n ann fo yar da ve ard 

yak Hih di zit lohka di mehni kei val keri pacar kro 
au: up 
dà s nno crine, ke ca nob dé m. nardo veia ! 

"wor HL DU beste wm’ ano my mel Bä Gol, 
O onmrade; love , .n otuibute of God but for wone il 
is * gm / s at o*omos a terar do lo tamt L ub mt. 
Waan sall T al (my own b wich an one d$ do. tiv 
hyo a enaty)i pis fone wo fave condition abe int, 
the Raphd) vone huows, Wao is chem fadh remains ove, 
0 c ynrae 


Wits de Wes Singing Gat. he aw hi ii te mong is 
wire, wl o he corta ued 

Vatt nā karsa 2n^n rajhete yar da ve ard 

ajjajokari rat mere char rahi kha ve wid 

dil did ghundhia| khol ash nal hass kha ve aria? 

Never again Shall I bew pride for my beloved Rajha (God), 0 
friend ; tonight do stay in my house, O frond ; undo the knot» 
of your heart and laugh with me, O friend. 

This was sufficient for Inàyat to know who the singer 
was, Coming near he asked, ‘O Singer. are you not Bullhā ¢ ` 
"No, hazrat, replied the singer, *1 3m not Bullhà but Bhulla’, 
(ie. repentant).* He was forgiven and onre again he 
carne to live with his master. He remained with him til 
the day of his death. 


The Mystic Life of Bullhe Shàh ea 
Phe inystic life of Bullhe Shàh has three well-marked 
periods. 
First Period 


His meeting with Indyat Shih and his conversion to 
the Safi doctrines mark the first of the three periods. This 
period was chiefly spent in study, but he also wrote some 
verse. These compositions were in the style of the tradi- 
tional Safi poetry of the Paüjàb, i.e. simple but emotional 


1 Sd? Bulihe Shah, kéfi 48. “ ibid., kaft 48. 
3 ibid., p. 11, and on the authority of kavvdlis. 
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and sentimental. From the literary point of view, this 
poetry of Bullha, though graceful and charming, is yet 
weak in thought and is, therefore, very commonplace, 
Here is an example :! 


Dil loce m&hi yàr nü, dil loce mahi yar nii 
ikk hass hass gallà kardià, ikk rodi& dhódi& phirdi& 
kahio phulli basant bahàr nü 

Dil loce, etc. 
mai nhati dhoti raihi gai, ikk gandh mahi dil baihi zai 
bhah laie har shingar nil 

Dil loce, eto. 
mai dütià ghàáil kitià, sülà gher cüpheró littià 
ghar Ave mahi didar nu 

Dil loce, ete. 
bullhà hun sàjan ghar aia, mai ghut ràjhan gal làià 
dekh gae samundaró pàr nŭ. 

Dil loce, etc. 


Heart craves for friend beloved, heart craves for friend beloved, 
some (girls, i.e. lovers) laugh and laughingly converse, others 
crying and wailing wander, say in this blossomed season of 
Spring. Heart craves, ete. 

I washed and bathed in vain, one knot (grudge) now has settled 
in my heart, O beloved (for not coming) leb me put fire to 
(undo) my toilet. Heart craves, etc. 

The taunts have wounded me, acute pains have surrounded me ; 
the beloved should come for self-manifestation (to show himself 
to the lover). Heart craves, etc. 

Bullhà, now the friend has come home, I have embraced hard 
my Rajhi ; Behold us crossing the ocean. Heart craves, etc. 


Tlie above, though a famous Aa@/i, fails to reach that height 
of thought and force of character which are so characteristic 
of Bullh&à's poetry. 

In this period Bullhà was still attached to his Islàmic 
theological ideas which later on he shook off entirely. He 
believes in the idea of heaven, hell and earth, which he will 
not undersiand later on. Witness this : 

Bultha shauh bin koi nahi aithe utthe dohi sarai 


sambhal sambhal kadam tikai phir Avan diji var nahi 
utth jag ghurare mar nahi.” 


1 Künün-i-*Ishg, Vol. L, p. 100, káf? 17. 
2 ibid., Vol. I, p. 64, haf? 1. 


DLULLHhb SHAUP oi 


Bullbi, without the Lord there i+ none here (Girth, aad ri or 
(heaven and bell) in both the places. Carefully, earefall iet 
your feet fall (take the step) a» for 4 ve.oul tims you shall 
not come. Awake, arise and snora no more. 

During this period he yet fears deh opi the grave, a. 

would a pious Muhammadan 

ikk roz jahinod jand hia. 

ja kabre vice samana hoi 
teri ghosht kiria khand hat 
kar cetté inano visar ashi 
utth jag ghuriie mar nahi! 


One day you have to part from the world, in th> grave you have 
to fit, your flesh ihe insects will eat, remember this, do noi 
forget from your heart. Awake, ariso ani snore no more. 

Here he is still clinging to the [slàmie belief of only on> lite 

and does not believe in transmigration whieh he will liter 

acecp* as part of his Advaitism . 

Ti es jahin6d jaégi, phir kadam ni ehtthe piégi 
eh joban rüp vafijhaegi 
tai rahina vice sansde nahi." 

From this world you will part, never agaiun shall voa put your 
feet here; you will then take leave of this youth aml nea ity, 
you are not to live in the world. 

This preliminary stage of Bullh&@’s mystie life does not 

seem to have lasted long as there is verv little verse in this 

tone. But undue importance is given to this poetry by the 

Süfis of the orthodox type, because this helps them to save 

Bullhe Shah from being called a ‘ heretic ’. 


Second Period 


The second stage of Bullhà's mystice life perhaps bega 1 
very soon after the cominencement of the first. During thi: 
period he assimilated more of the Indian outlook. Here 
he resembles both the advanced type of Safi and a Vaisnava 
devotee in thought, in religious emotions, and in bis adora- 
tion of the pir or gurü. Like them he places the gurit and 


1 Kanin-i-Ishq, Vol. E, p. 64 2 ibid., Vol. L, p. 64 
€ 
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God on the same level and finds no difference between the 
two. The following resembles so closely the Vaisnava lore 
in idea and emotion that, were it not for the nane Bullha 
at vhe e 1d, i5 would be hard to distinguish it : 


Ikk andheri kothari dujà divà nà vàti 
bàhó phar ke lai cale shàm vo koi sang nà sáthi.! 


There is only one dark chamber (world) without any lamp or 
wick (hope). Holding my wrist they (bad actions) are taking 
me, O Shám, unaccompanied and companionless. 


In ine abovo we find not only the Vaisnava feelinz, but 
even the name Sham given to God is Vaisnava. 


Again : 


Bhàvé jàn nà jàn ve vehre à vor mere 

mai tere kurbin ve vehre à var mere 

tere jihad maini hor ni koi dhind& jangal beli rohi 
dhiinds ta sara jahin ve vehre à var mere 

mai tere kurbàn ve vehre & var mere 

lok& de bhane cik mahi da rajha lok& vice kahidà 
sida ta din imàn vo, vehre à var mere 

maj tere kurbàn ve vehre 4 var mere 

màpe chor laggi lar tere, shah inayat sii mere 

làià dilajj pàl ve vehre à var mere 

mai tere kurbàn ve vehre à var mere.? 


Whether you consider me (as loved one) or not, O come, enter 
my courtyard,® I sacrifice myself for thee, O come, enter my 
courtyard. For me there is none else like you, I search the 

“jungles and wastes for my friend, I search the whole world, O 
come, enter my courtyard ; I sacrifice myself for you, come, 
enter my courtyard. For others you are a cowherd,* I call you 
Rajha when in company (but) you are my religion and faith, 
O come, enter my courtyard; I sacrifice myself for you, 
O come, enter my courtyard. Leaving parents I have held 
your garment,* O Lord have compassion, my master save me 

1 Sangit Sdgar, p. 289. 2 Kafi 49. 

3 Vehré also stands for street, but generally it is a courtyard. 

4 Cdk; one who looks after the buffaloes only, but here we have 
translated it as cowherd, which is more comprehensible in English. 

5 Lar lagand means to accept or follow the person. In a Hindu 
nuptial ceremony the end of the garment of the bridegroom and the 
veil of the bride are tied together in a knot, which means that they accept 
each other and shall walk together, hence this expression, lar lagand. 

6 Inayat here stands both for gur (Ināyat Shah) and God’s 
e compassion. 


eg le, A e ———— t — 


[od 


"uL SHATL KK 


"un sharie of this long love (by eoming bark) O euor my 
courtyara; I sacrifice myrelf for you, (otaa, cator my court- 
‘ar. 


Bullha’s adoration and resper! for nis yurō ne peo onnd, 
Ke fins uo ditierenee between God iad nis Aud? ina sings 
to nim in the sune strain as to Gol : 


Pahili pauri prem di pulsaráte dera 

hàji makke hajj kkarn maT mukh deta fara 
ài inüyat qàdiri hatth pakri inerà 

mai udikà kar rahi kadi a kar derà 

dhiind shahir sabh bhaha kasad vhally kebra 
carhi 3 doli prem di dil dharke mera 

io indyat qadiri ji «ihe merd.t 


Ti.e first step of love (on the ladder of love) is (like) beiug on the 
pulsarat.? Pilgrims may perform kajj, but I look to your face. 
Come, Inaéyat Qadiri, and hold my hand (he my support). 
I am waiting, come some time and muke a stav. I have 
searched the whole town, what messenger? shall FE send? 
Having mounted the palanquin of love my heart (now) pal- 
pitates ; come, Inayat Qadiri, my heart desires you. 


At. this time Bullhe Shab aiso began to believe in 
karmas, which is an entirely bidian theory. Here he refers 
to his bad actions thus : 


Ved pothi ki dosh hai Līne karam hamāro.t 


What fault is it of the book ved,’ my karmas are low. 


At the end of the second. period. Bullhe Shah appears 
to have some vision of the Lord he was seeking. He had 
the vision which the Siifis long to have, but he had not 
ay yet attained that stage where differences vanish away. 
He got his vision in the orthodox fashion. He was not 


i Künün-i-Ishg, Vol. V, p. 99, kf: 16. 

2 'T'his is the Sirdtul Af ustagim of the Qur'dn. 

v Qäsid in Panjabi Sufi language is both a messenger and w postman. 
It is exaployed in the saine senso a» wdho in tho Vaisnava languugo. 

4 Kadnün-i-Ishq, Vol. 1, p. 125, käfi 37. 

5 By ved he does not mean the Vedas but a book of knowledge. In 
the Paijab ved-pothi 13 an expression used for any book containing know. 
ledge. For example, a book on astrology will be called e d-potht heeauso 
it gives knowledge with regard to une’s future, and that 1 exactly what 
Bullhe Shah means. ‘ 
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conscious of it every moment of his life. [4 wag an 
occasional occur.ence He had that divine vision like the 
great Süfis anc the snaņatas, through the paths indicated 
by lieic respective religions. Like them, Bullhe Shah’s 
vision of the Lord was also tinged with the colours of Islam. 
He sings of his vision in the traditional way, exalting the 
Prophet and throagh the verses of his Qur'an : 


Hun 1aai lakkhia -olina yar, jis de husan da garm bazar 
jad ahad ikk ikkla, si, n& zihar koi tajalla si 

nā rabb rasūl na allah si na zabar kahar 

becü va bacagün& si be shubhà be namünà si 

na koi rang naming si, hun gunigi hazar. 

viärā pahin pushaka āiā, Adam apand nam dharāiā 
ahad tò ban ahmad &ià, nabià dà sardàr 

kün kahà fakün kahàià, becüni se cü banàià 

ahad de vice mim ralàià tà kittà aid pasáür.! 


Now I have seen the handsome friend whose beauty's demand 
is great. When the One was single and alone there was no 
light manifest. There was neither God and the Prophet or 
Allah, nor was there the cruel tyrant. The One was without 
likeness and incomparable, and without doubt and without 
form. He had no colour or shape, (but) now a thousand 
varieties. The dear One wearing the costumes came, and 
Adam got his name fixed. From the One, Ahmad was made 
and the chief of the Prophets. He said kun and fayakun was 
said, so out of no likeness He created likeness. In ahad He 
inserted mim (ie. produced Ahmad) and then made the 
-universe.* 


Third Period 


The third and the last period of Bullha’s mystic life 
was unique. Here he rosembles no Süfi or Vaisnava of the 
Pafijab or the rest of India. During this time he is a firm 
believer ia advaita and sees that all-pervading spirit, God, 
in all and independently of all religions. Like a true 
Vedàntis: he does not only see Him in friends and co- 
believers but in heathens and opponents also. Here lies his 
greatness. He says: 


t Kdniin-i-’Ishg, kafi 57. 2 Literally, so great a spread 
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Kah «aida ni kih kirda 

sof pu eho hha dilbar ka Loaureda 

äp ikko kai lalzkh ghardă de milak bh ohw zn 703 
Kib kardā, ete. 

inüsà . de phirān baná ke, do noke kiü land 
Kih kardi, ote. 

hagar nazir tiaé hai, euwrak hris nū hawdå 
Kih kh irdà3, otc! 


What doe, He, friends, what does He? Do s» -oineone isk what 
the Beloved does ? He is one, but the houses are millions and 
He is lord of everv houxe. What does Ha, friends, what does 
He ¢ Whatever side I glance I find Him. Ue keeps company 
with each one. Creating Moses and Pharaoh (thus) becoming 
two, why does he fight? What does He, fronds, what does 
He ¢ You are ever omnipresent, (then) whom does Cucak? 
take away ! What does He, friends, what does He? Does 
someone ask what the Beloved does ? 


And again 


Pàià hai kujh pàiaà hai, sattgurü ne allakh lakhaià hai 

kahti vair para kahü beli hai, kahü mijnu hai kanü laili hai 

kahü àp gurü kahü celī hai, sabh apan& rab dikhaii hai 

kahü cor banà kahü sháh ji hai kahü mambar te hahi kázi hai 
kahü teg bahádur gàzi hai, àp apana panth bataia hai 

kahfi inasjad ki, vartard hai, kahit banià tliikar dvárà hai 

kahü bairági jap dhara hai, kahü shekhiwn bau baņ āiā hai 

kal turak musallà parhde ho, kahi bhagat hindu jap karde 
ho 

kahii gor kani viee parde ho, har ghar ghar lid ladāiā hai 

bullha shahu da mai mubtij hui, mihraj mile mera kaj hua 

darshan pid da il3j hüà, lagia ishk tà eh gun gāiā hai |. 
paid hai kujh paid hai.’ 

[ have found, I have found something. My true gurii has made 
manifest the Unmanifest. Somewhere lt ¢ is an enemv. some- 
where It is a friend, somewhere It is Majni, somewhere It is 
Lailé, somewhere It is the preceptor, somewhere lt is the dis- 
ciple, in all It has manifested Its own path. Somewhere It is 
a thief, somewhere a bestower of gifts, somewhere sitting in the 

1 Künün-a-Ishg, kafi 85. 

2 Àn allusion to the «tory of Rájhà and Hir. Cucak, the Siàl chief, 
enraged at the altachment of his daughter Hir to his cowherd Rajha, 
separated them by keeping Hir in close custody and later on by giving 
hor in marriage to a man of his own choice. 

$ Künün-i-Ishq, Vol. 1I, p. 160, káf? 59. 

4 dp has no gender, so we have rendered it by ‘It’ which stands for 


aliakh, the brahm who is beyond sex. i 
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pulpit It is a qdzi, somewhere It is Tegh Bahadur.! the ghdzi 
who has. told of his own path (sect). Somewhere It as a 
mosque ? is in use, somewhere It has become a temple,? some. 
where It is a vairdgi in meditation absorbed, somewhere It 
becomes clad, clad as shatkhs, somewhere as Muslims on the 
musalla + read the prayers, somewhere as Hindu devotees re- .. 
peat God's name. Somewhere You are engaged in digging 
graves in each house,? You (God) are fondly fondled. Bullha 
says, of the Master (God) I became desirous, the great king 
(Inàyat) met (me) and my work (wish) was done (realized). 
For the manifestation of the dear One (God) was my cure, 
for having loved (God) I have sung (i.e. have been able to sing) 
this attribute (of God). | 


This highly intellectual and clear conception of the 
divine was only possible to a few great mystics like 
Bayazid Bistàmi, Al-Hallaàj, and Jalàl-ud-din Rimi. Yet 
we might mention here that they obtained this after having 
spent their lives in established dogmas, willingly or 
unwillingly, and after having struggled hard to become 
free of them.® But Bullhe Shah appears to have obtained 
the advaita conception of God soon after his initiation into ` 
Safiism, because his poetry abounds in this strain. Among 
the Indian Süfis we hardly find another who beheld God as 
clearly in all creation, bad or good, as Bullha did. Ifthere . 
were any possible exceptions they would be Mulla Shah? 

,} Tegh Bahadur means ‘ brave of the sword’, but here it stands for 
the ninth guri of the Sikhs who was tried by the güz?s at the order of 
Aurangzeb and executed at Delhi in the year 1676. | 

2-3 Somewhere in the cult of the mosque is ‘It’ represented an 
somewhere in that of the temple. : 

4 A prayer carpet. | | 

5 House here signifies way, path, place. . | 
| 6 Both Al-Halléj and Bistámi could not break with the established 
beliefs. Hallij went to Mekka on. pilgrimage many times (see Massignon, 
La Passion, Vol. I, pp. 3, 4, 5). When they became free and realized 
' the truth, it was towards the end of their lives. 
7 Mulla Shah was a disciple of Mià Mir of Lahore. He attained 
. great fame in Kashmir and was waited upon by princes and poor alike. . 
He was the spiritual preceptor of Dar&é Shikoh. On his accession to the 


Mughal throne, Aurangzeb ordered Mull& Shah, who then was old and.. . 
- infirm, to appear before him at Delhi, but later, on the intercession of his ` 


sister Fatima, changed his orders. He was, however, compelled to come > `. 


doen Go Lahore, where he died in misery. See Claud Field, Mystics and ` : * 
. Saints of Islám, p. 180. NOEL SE 
Ze H Nem taser Los : ` ‘ ` É at ] 
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and Sarmad.' Mulla Shah, though in no way inferior to 
Bullh& in his pantheistic philosophy and its realization in 
life, yet lacked the moral courage to declare it. Possibly 
out of fear he attached importance to such religious pres- 
criptions as Ramzin and the obligatory daily prayers.” 
Sarmad, the cynic philosopher, who walked about naked 
in the streets of Delhi, though he had reached the highest 
state of mysticism, as is clear from the following, could not 
geb free from the superiority of the Jewish theology : 


My friend, the naked sword Thou comest 
I know Thee, in whatever guise Thou comest,” 


His denial of Christ as prophet on the authority of the Old 
Testament,* and his other belief that God was material subs- 
tance symbolized by a human figure? did not accord with 
his pantheistic thought. Were he a true pantheist he would 
see God in all teachers and not only in Muhammad and 
deny him in Christ. This difference between the pantheistic 
concepts of Bullhà and of Sarmad illustrates the fact that 
the latter realized the Truth only partially and at moments, 
while the former lived with Truth and in Truth.  Bullhà 
sees the Beloved in all and ignores the mirror in which 
He is reflected. If the Beloved is not seen in full grandeur 
in the meanest of the mean and the lowest of the low as 
well as in the highest and the best, then the lover has not 
found him. The Beloved is ever the same, and if the lover 
sees Him differently in different creatures, then whose is ' 
thefault? The lover’s surely, who has not yet fully realized 
Him. Bullha had reached that stage where proportions, i 
differences and pairs of opposites do not exist. He saw God 
in Muhammad as well as in Christ, Krishna, a poor beggar 
in the street, or his own self. Witness this : 


1 For accounts of Sarmad see Indian SE 1910, pp. 89-90 
and 121-2. mei a r, a ; 
2 Claud Field, Mystics and Saints of 1 alam, p. 180. He reported 
those who dispensed with the prescribed fast and prayers, ete. | 
s 3 Sarkar, History of EE Vol. I, p. 113. T 
- ibid., p. He > ibid, . 
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Bindrában mé gaü carave, 
lanka car ke nad vajave 
makke di ban hajiave 
vah vah rang vatai da 
hun ki thi ap chapaida.? 


In Brindaban you grazed the cattle, invading Lafika ? you made 
the sound (of victory), you (again) come as the pilgrim of 
Mekka, you have made wonderful] changes of form, what are 
you hiding yourself from now ? 


and : 
Saiyo hun sájan mai piio i, 
har har de vie samàio 1.? 


O friends, now I have found the Beloved, into each and every 
one He has entered. 


The superiority of Bullha’s pantheistic conception of 
Godhead lies in the fact that he broke all shackles of country, 
religion, convention and sect. The integrity of the universal 
soul and His omnipresence so deeply convinced him that 
no differences existed for him. He became one with Him, 
the divine, and experienced that cosmopolitan joy which 
knows no limits and divisions. He says: 


Bullha ki jana mai kaun 
nà mai moman vicc masità, nā maï vice kufar dia rita 
n& mai pàkà vicc palità, nà may müsà nà phiraun 
bullhà ki jànà mai kaun 
"nà mai andar vaid katàbà, nà vicc bhangá nà sharábà 
nà vico rindà mast kharàbà, nà vice jagan ni vicc saun 
bullhà ki jana mai kaun 
nà viec shàdi a& ganinàki, n& mai vicc paliti pàki 
nà mai abi n& mai khaki, n& mai atish ni mai paun 
bullh3 ki jina mai kaun 
nà mai arbi nà lahauri, nà mai hindi shahir nagauri 
na mai hindi turk pashori, ni, mai rahinda vice nadaun 
bultha ki jin& mai kaun 
nà mai bhed mazhab dà pàià, nā maï àdam havà& jài& 
nà mai apnà nàm dharáià, nā vicc baithan n& viec bhaun 
bullhà ki jànà mai kaun 
i Kaniin-i-‘Ishq, Vol. YI, p. 239, kafi 90. 
= Ceylon. 
$ Künün-i-'Ishg, Vol. II, p. 162, kaf 59. 
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ov Yal &Ehar Sp ni jing, ni koi dija hor p-china 
rnaithd hor na koi sidnd, Dullha sh ihà khcvà hai houn. 
bullhà ki j?nà 12311 kaun.! 


Palin, what do T know who Laue -~ Neither aia 1 a Maslin 
1a ine mosque nor «ain | in the ways of pinum nor among 
the pure or sinful, nor am E. Moses or tlie Pharaoh ; Dullhia, 
what do I know who fam = Neither in the book. or doctors 
j, nor indulged L im 5haAg' and wine. uor in the wine-houwe 
in the coinpuny of the bad, neither awake nor asleep. Bullha. 
what do I know who [um / Neither in happiness nor in sor- 
row, nor iu sin or purity nor of water nor of earth, nor in fire 
norin air. Bullhài, what do 1 know who Lam? J am not of 
Arabia nor of Lahore. nor an Indian nor of the vity of Nagaur, 
neither a Hindu nor a Muslim of Peshawar, nor do I live 
in Nadauņn. Bullhā, what do L know who Iam? Neither have 
I found the secret of religion, nor of Adam and Eve am I 
born, neither have [ taken a name, my life is neither settled 
nor unsettled. Bullhà, what do I know who Iam? Myself I 
know as the first and the last, none else as second do 
I recognize, none else is wiser than 1. Bullhà, who is the trae 
master ? 


Such pantheism with all its erandeur, according to 
Mr Kremer, has also a dangerous side and tends to atheisin 
and materialism, while the passage from it to most cynical 
epicureanism is also a very natural thing. True as the 
statement is, it dues not apply to the pantheism of Bullhe 
Shah. He was not an exception to the rule like Mulla 
Shah and Prince Daré Shikoh and a few others? but he 
was a pantheist of a different type. We have stated above, 
that the pantheism of Bullhe Shah was Hindu in its entirety 
and therefore differed a good deal trom the pantheism of 
the Süfis. Bullh&’s pantheistic Lhought was accompanied 


t ibid., Yol IT, pp. 206-7, hafi 114. 

> This ıs a question which the lover or the Seeker who has become 
ene with the Lord puts to hincelf. 

> See ch. u, p. 25. 

t Journal Asiatique, 1969, pp. 157-8: ‘ Elle (doetmne panthéiste) 
conduit a Vathéisme et au materialsme; en effet qu'y avail de plus 
naturel que de passer de ce panthésine pohtiyue a l’épicurizne le plus 
cynique ?’ 

o Mr Kremer says that only a small number of men including Muli 
Shah and the prince Dara could manage to keop thar characters spotless. 
ibid., p. 159. : 
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by its allied doctrines, reincarnation and karma. He dis- 
agreed with the Süfis «ho believed ' qu'il nv pas d'existence 
individuelle aprés la mort') He was aware of the fact that 
complete annihilation, for which the real mystic soul 
craves, could not be obtained in one life, (being not so easy 
as it is ordinarily thought to be), but demanded many 
existences. And then it was not many lives or ecstatic 
contemplations alone that made annihilation possible. 
His secret of merging in the Universal Spirit was based on 
karma. When the mind and the heart had entirely purged 
themselves of all sin, when passion and ambition to achieve 
material happiness had vanished completely, when Cod was 
ever present in his thought and act. and when the only 
material tie was a sense of rightful duty without attachment. 
then alone was the seeker fit to lose his individual existence 
after death, and not before. This was an impossible task to 
accomplish. as even small steps away from the right path 
might cause another life or render the seeker unfit for com- 
plete fand. The seeker therefore dreaded atheism and a 
plunge in material pleasures more than indulgence in them. 
This unique phase of Bullhà's conviction made his pantheism 
free from all danger of becoming materialism or atheism. 
Another superiority of Bullhà over other Süfis was that 
he never took part in the work of conversion.” His advaita, 
which was Indian in its essence, had so overpowered him, 
nay had transformed him in such a way that any sort of 
conversion, mass or individual, was beyond his under- 
standing. He had understood the real sense of ana’l-Hagg. 
and so to think of conversion from one religion to another 
was to mock his own belief. All religions to him were the 


1 Journal Asiatique, 1869, p. 159. 

2 Even Al-Hailà)j, whom Bullhà often mentions in his poetry for 
having told the tauth, spent a good deal of his hfe m preaching Islim 
and persuading people to come to the path indicated by Muhammad. See 
La Passion, p. 4. It might be that when he had attained the state of 
anul-Haqg he no longer believed in conversion, but we cannot say any- 
thing definitely since he was hanged soon after the event. 


* 
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wilde, 20 OLP Was nore ef) ient thea anowbher n. Gaire the 
bclovcc. fF as evidetie trom fis poctry th oo. 4. o 
zeal inn ^ae ncerice of che seeker for the seach! tle 
we leo ano cma mat ot (d relatos ean, 
We oot, Aeee sa chat ju this resp et c0 m (Eun 
OMU, tabt oo dope the pahua sum ute wath 
bwh aù ined 

Aker o0 dea. o£ [n&yat, Dultie. Saa à arfurnen w 
hasur. He renaiien farnniul to los beloved and to him- 
self by nov inanising. "hee ster who ued o *ood unn also 
remained single and heyy nina company It his fist years. 
He died in 4.0. 1759 an& wa» buried in Ka-vi. «nere nis 
tomb still exists. 

Bullhé, zay» the tradition, was nul waderss sod by hfs 
own familv and people ? who gave him up for lost. But he 
had captivated the hearts of the Pañjābīis and had the 
support of the masses. For the Pañjābīis he is still alive, 
inspiring them to sing of the eternal Beloved with whom he 
has become one. 


The Poctry of Bullhe Shah 


Süfi poetry all over the world is erotic in expression, 
but in meaning it is essentially symbolic. * Almost all the 
Safi poets wrote about the Divine Beloved in the terms 
applied to their beautiful women.’* The mystie poetry,, 
therefore, if literally taken, seems sensuous and monotonous. 
In India the Süfis inherited this tradition with the difference, 
that while in Persia and other T-làmic couniries the Beloved 
was described both as man and woman, in India He became 
a man, and the seeker or the lover became a woman. This 
essential change is due Lo Hindu, especially Vaignava, 


1 Almosb all Süfis took part in conversion-work, even the avowed 
opponents of Siffism. Mr Zabtru’d-Din Alimad, in his Mystic Tendencies 
of Islam, admits this (p. 142). 

2 He himself refers to the bigoted attitude of his relatives 

3 Hadland Davis, Jaldlu’ddin Riimi, p. 28. 
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influence. Apart from this the Süfis generally borrowed 
from the Persians, as we have mentioned above, the terms 
for describing the different parts of the Beloved. Even the 
rose garden and the bulbul, which are characteristic of 
Persian verse, were unhesitatingly borrowed. In Pafijabi 
Safi poetry, however, the influence was much less than in 
other literary forms. Bullhe Shah, the king of the Pafijabi 
mystics, seems free from this foreign influence, and his 
poetry is far from being erotic. Apart from a very few 
poems which he wrote in the early part of his mystic life, 
his verse is entirely exempt from human love. No doubt 
he called Him the Beloved and Ràjhà, but never went on 
to describe his different limbs. During the third period of 
his Süfi life the Beloved was the all-pervading universal 
soul and so there was no difference between two beings 
belonging to different sexes. If there was some physieal 
difference, it was immaterial to the poet. So Bullha 
talked of the eternal Beloved in terms highly spiritual and 
pure, as behoves a real seeker. This was an innovation 
Bullhà brought about in the Pafijibi Stfi verse.” The 
change was due to the following causes. Firstly, there was 
the natural growth of his own character. He never sought 
the shelter of à woman's love. He fell in love with the 
universal Lord and, therefore, found worldly love entirely 
superfluous. This was the first and the chief cause why his 
“poetry was essentially non-erotic. Secondly, it was due to 
the growth of his spirituality. Once he had cast off the 
*veil of ignorance and had found the Lord, he had found his 
own self. He therefore could not write poetry in the material 
sense, following tradition and poetic convention. Nowhere 
in his hafis do we find fabulous descriptions of the eyes, 
nose, neck, cheeks, etc. of the Beloved. So we can safely 


! In Vaisnava poetry, God is Krishna the cowherd and the seeker, 
Radha, is a milkmaid. 


_ ? B&hü's poetry is also devoid of human love, but so very little of 
his verse is found that it is hard to come to any definite conclusions. 


~ 
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say that his poetry represents truly what is naturally felt in 
loving the divine. His verse is suffused with the love 
divine. This is the greatness of Bullhe Shah the poet. 

The second veason for his greatness is that his verse is 
most simple, yet very beautiful in form. If it is pathetic 
it is full of vivacity, if it is intellectual it is full of feeling. 
It has no ornamental beauty. Its beauty lies in thought 
and in the facility and simplicity with which that thought 
is expressed. Who could express with greater facility his 
union with God ? 


Rajha rajha kardi ni mai Spe rajha hoi 

saddo ni maint dhido rajha, hir na akko koi 
rájhà mai vice mai rajhe vice hor khial ni koi 
mai nahi uh ape hai, appni ip kare dil joi 

rajha rajhd kardi ni mai ape rajha, hoi 

saddo ni mainü dhido ràjhà hir nà &kho koi 
hatth khündi mere agge mangü, modhe bhürà loi 
Bullhà hir saleti dekho, kitthe j jà khaloi 

rajha rajha kardi ni mai ape rajha hoi 

saddo ni maint dhido rajha, hir nà &kho koi ! 


Repeating Rajha Rajha, friends. myself I have become Rajha. 
Call me (now) Dhido ? Rajh&, none should call me Hir. Rajha 
is in me and I am in R&8jhà, no other thought there is, I do 
not exist, He himself exists, He amuses himself. Repeating 
Ràjhà R&jhà, etc. In my hand the staff, before me the 
wealth,? and round my shoulders the rough blanket ; Bullha, 
behold Hir of Siàl, where she has gone and stood. Repeating 
Ràjhà Ràjhà, friends, etc. 


Bullhà also did not follow the conventions regarding 
the similes, verse-forms and alankaric beauties. Here lies 
his poetic originality in which he excels most of his Indian 
and almost all of his Pafijabi Safi contemporaries, pre- 
decessors and successors. 


1 Kdniin-i-‘Ishq, Vol. IL, p. 262, káf? 109. 

* Dhido is a cowherd who looks after buffaloes. That was the name 
of Rajhé when he became a cowherd of the Sial chief. 

$ Cattle in those days were the wealth of the tribal chiefs. When 
he drove the cattle to the fields, the cowherd R&jhà walked behind them 
with a staff in his hand, and a rough blanket over his shoulders. 


A 
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Bullhà did not write much, but what he wrote was 
inspired and to the point. <A great amount of poetry is said 
to have been composed by the poet, but one can easily 
distinguish the seal from the counterfeit by the force and 
strength of the language and the directness of thought 
which is so characteristic of Bullha’s verse. 

We have already seen how familiar he was with all 
that was Pafijabi in tradition and beauty, and how gracefully 
he spoke of it. He never attempted to explore those regions 
of which he had no real knowledge. He was a child of the 
Pafijàb and so sang in his mother-tongue, in the old original 
verse-forms of his land, taking his similes from the life that 
was familiar to him. His poetry, though remarkably 
abstract, is not incomprehensible. We give below a few of 
his kafts for their literary interest : 


Meri bukkal de vice cor ni, meri bukkal de vicc cor 
kihnii kik sundva ni, meri bukkal de viec cor 
cori cori nikal già ni, jagg vice paigià shor 
meri bukkal de vice cor 
musalman sivia to darde, hindi darde gor 
dové ese de vice marde, iho doh& di khor 
meri bukkal de vice cor 
kitte rāmdās kitte phate muhammad eho kadimi shor 
mitt già dohà dà jhagrà nikal pià kujh hor 
meri bukkal de vicc cor 
arsh manüró milià bàgà, sunià takht Làhaur 
' &hàh inàyat ghundhi& pàià, lakk chip khiedà dor 
meri bikkal de vicc cor. 


Within the folds of my veil was the thief, O friend, within the 
^ . folds of my veil was the thief; to whom shouting at the top 
of my voice should I tell that within the folds of my veil was 
the thief? Stealthily, stealthily, he has gone out, and (this) 
has caused surprise in the world. The Mussulmans fear the 
crematorium, and the Hindus fear the tomb, both die in this 
(fear) which is the trouble of both ; somewhere it is Ramdas, 
somewhere it is Fateh Muhammad ; this is the eternal struggle. 
The difference of both has ceased, as something different has 
turned up. From the high heavens the prayer-calls were made 


1 Kéaniin-i-Ishq, Vol. Il, kafi 64. 
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and they were heard at the throne! of Lahore ; Shah Inayat 
tied the knots and now He (God), hidden behind, pulls the 
strings. 
Here Bullhe Shah stands for the unity, so essential for human 
welfare, of the followers of different religions and sects. 
He bases his argument on the fact that he sees God installed 
in the heart of each individual, no matter to what religion 
he belongs. The expression of the sentiment is simple, 
impressive, and beautiful. 
Hindi ni nahi musalmin, behie trinjhan taj abhaman 
sunni ni nahi ham shia, sulh kul kà marag lia 
bhiikkhe ni nahi ham rajje, nange na nahi ham kajje 
rode ni nahi ham hassde, ujare ni nahi ham vassde 
papi n& sudharmi né, pap pun ki rah na ja 
bullhà shahü har citláge hindi turk do jan tiàge.? 


Neither Hindu nor Mussulman, let us sit to spin, abandoning 
pride (of religion). Neither a sunni nor a shi‘a, I have taken 
the path of complete peace and unity. Neither am I hungry 
(poor) nor satisfied (rich), nor naked I nor covered. Neither 
am I weeping nor laughing nor deserted nor settled. Neither a 
sinner, I, nor a pure one, I am not walking in the way of 
either sin or virtue. Bullha, in all hearts I feel the Lord, 
(therefore) Hindu and Mussulmans both have I abandoned. 


Bullhe Shah was an impartial critic of bigotry and those 
set rules and regulations of a church which forbid free 
expression of the divine love. Not finding any difference 
between the spiritual codes of Islam and Hinduism he allotted 
them both a place inferior to that which he assigned to 
the divine love. In the following kàf? he gives a dialogue 
between the clerical code and love, in which love comes 
out victorious : 

Ishk sharà dà jhagarà paigià dil dà bharm matàvà mai 

savàl shar& de javàb ishk de hazrat àkh sunàv& mal 

shar’ kahe cal pas mull& de sikkh lai adab ad&b& nü& 

ishk kahe ikke harf baterà thapp rakkh hor kataba ni 

sharà kahe kar pafij asnánà, alag mandir ki puja re 

ishk kahe teri püjà jhüthi je ban baithd dija re 

1 Seat of Inàyat Sháh at Lahore. 
2 Kaniin-i-‘Ishq, Vol. II, káf$ 73. 
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sharü kahe kujh sharm hayā kar band kar is camká&re nii 
ishk kahe eh ghungat kaisà khullan de nazàre nü 

sharā kahe cal masjid andar hak namàz ada kar lai 

ishk kahe cal maikhàne vico pike sharāb naphal parh lai 

shara kahe cal bihishti caliye, bihishtà de meve khàv& ge 
ishk kahe otthe paihra sida ap hatthi vartavage 

sharā kahe cal hajj kar moman pulsarāt lañgaņā re 

ishk kahe buà yàr da k&bbà utthó mü! nà halnà re 

sharā kahe shāh mansur nū sūlī utte cāriā sī 

ishk kahe tusi changa kitté buai var de varia sī 

ishk dà darzà arsh müallà sirtáz laulàki re 

ishk viccó paidà kittà bullhà àjiz khàki re.! 


Love and Law ? are struggling (in the hum»na heart) ; the doubt 
of the heart will I settle (by relating) the questions of Law, and 
the answers of Love I will describe, holy Sir; Law says: Go 
to the mullà ? and learn the rules and regulations. Love says 
(answers) : One letter is enough, shut up and put away other 
books. Law says: Perform the five baths* and worship 
alone in the temple. Love says: Your worship is false if you 
consider yourself separate. Law says: Have shame and hide 
the illumination (enlightenment). Love says: What is this veil 
for? Let the vision be open. Law says: Go inside the mosque 
and perform the duty of prayer. Love says: Go to the 
wine-house and drinking wine read the naphalS Law says: 
Let us go to heaven, we will eat the fruits of heaven. Love 
says: There we are custodians or rulers and we ourselves 
will distribute the fruits of heaven. Law says: O faithful one, 
come perform the hajj, you have to cross the bridge.” Love 
says: The door of the Beloved is ka‘aba, from there I will not 
stir. Law says: On the cross § we placed Shah Manstir. Love 
says: You did well, you made him enter the door of the Beloved. 
The rank of Love is the highest heaven, the crown of creation.? 
Out of Love He has created Bullha, humble, and from dust. 


The following were the true feelings of Bullhe Shah 
which he was not supposed to express. But being unable to 


1 This £dfi was kindly given to me by the late Mirasi Maula Bakhsh 
of Lahore. 

2 Shari‘at. Panjabi it is called shard or shariyat. 

3 A Muhammadan priest, but here it stands for priests of any 
church. 

4 Baths at five sanctuaries, an act considered to be holy by tho 
Hindus. 

5 Not one with the universal self. 

& Supererogatory prayers. 

? Siraju’l-mustagim. 3 Literally, stake. 

9 Lauiake lamaé khatagiu’lafidka (Hadig-i-qudsi). 
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hide ‘hem any longer he pours them out with that vehemence 
and force which ardent but genuine suppressed thought 
generally possesses. Besides, the beauty of this poem lies 
in che fact that though Bullha uses the very words and 
expression which an enraged Pafijabi would use, he carefully 
avoids all that could in the least make it vulgar or violent. 
How many poets could express great philosophic truth with 
such force and so-briefly und sweetly as Bullha did ? 


Müh ài b&t nà rahindi hai 

Jhüth &kh& te kujh baecd& hai, sacc àkkhi& bhàmbar macdà hai 

dil doli gallà to jaceda hai, jace jace ke jehba kahindi hai 
mih ai bat na rahindi hai 

ikk làzm bát adab di hai, sànü bàt malümi sabh di hai 

har har vico sürat rabb di hai, kahü zahar kahü chappé di hai 
müh ài bát nà rahindi hai 

jis paid. bhet kalandarda, rah khojià apane andardà 

sukkhvàsi hai is mandar dà, jitthe carhdi hai na lahindi hai 
mh ai bat nā rahindt hai 

etthe dunia vice hanera hai ate tillkan bazi vehra hai 

andar varke dekho kehra hai, bahar khalkat pai dhiindadi hai 
müh ài bat na rahindi hai 

etthe lekha pati pasira hai isda vakkhara bhet niàr& hai 

ikk stirat dé camkéra hai jit cinag dari vice paidi hai 
müh ai bat na rahindi hai 

kite nàzo adà dikhlài dà, kite ho rasül milài dà 

kite àshak ban ban ài dà, kite j jan judai sahindi hai. 
mth 8i bat n& rahindi hai 

jad6 zahar hoe nir hori, jal gae pahar koh tir hori 

tadó dàr carhe mansür hori, utthe shekhi nà maidi taidi hai. ` 
müh ài bàt nā rahindi hai 

je zihar kara asrar tai sabh bhul javan takrar tai 

phir máran bullhe yar tai, atthe makhfi gall sohindi hai 
müh ài bàt nà rahindi hai 

asa parhià ilm tahkiki hai, ulthe ikko haraf hakiki hai 

hor jhagarà sabh vadhiki hai ava roulà pà pà bahindi hai 
mõh ài bát nà rahindi hai 

bullha shahu asathd vakkh nahi, bin shahu thi düjà kakkh nahi 

par vekkhan vàli akkh nahi, tahi jan pai dukkh sahindi hai 
müh ài bát nà rahindi hai. 


The speech that has come into the mouth cannot be withheld. 
If I state an untruth something remains, by telling the truth 


i Künün-i-Ishg, Vol. II, káf? 70. 
9 


68 PANJABI SUFI POETS 


the fire spreads ;! of both (truth and untruth) the heart is 
disgusted ? and in disgust the tongue speaks. The speech, etc, 
One necessary thing concerns religion, but to me all things are 
known; everything is the image of God, somewhere it is visible, 
somewhere hidden. The speech, etc. He who has discovered 
the secret of the saint (pir or gurit), (he) has found the path of 
his inner self and is the happy resident of this temple (self. 
realization) where there is no rise or setting. The speech, etc. 
Here on earth is darkness, and the courtyard (path) is 
slippery ; look within, who is there? Outside, the crowd 
is searching (for God). The speech, etc. Here the account 
(karma) has spread its feet, the secret of it is different 
and unique. Of one image (God) there is the light as 
a spark falls into wine. The speech, etc. Somewhere He 
(God) shows coquetry, somewhere He brings Muhammad, 
somewhere as a lover He comes, somewhere His soul suffers 
separation. The speech, etc. When light (God) became 
visible, the mountain of Sinai was aflame, again on the cross 
mounted Mansür, there exists no boasting of mine or yours. 
The speech, ete. IfI proclaim the secrets, all quarrel (of re- 
ligions) will be forgotten (cease); then they (the clergy} will 
kil the friend Bullhà; here on earth hidden speech (ambi. 
guous) is charming. The speech, etc. I have studied the 
science of search (divine) and therein only one word is genuine. 
All other arguing is additional (and unnecessary) and useless 
noise is made. The speech, etc. Bullhà the Lord is not 
separate from us, apart from the Lord nothing else exists ; but 
there is no seeing eye, hence the soul is suffering pain. The 
speech, etc. 


Sources of Information 


- Pafijab University MS. No. 374, Folios 2-14, 743. 
In Gurmukkhi characters. This MS. contains a few sayings 
of Bullhe Shah. The compiler in an appended verse says 
that he was called Piiran Das and compiled the book 
in 1861, Samvatt 1884. This is the oldest MS. of Bullha’s 
sayings found up to date. 

Pañjāäb University MS. No. 4684 also contains some 
kafis of the saint-poet. They are written in a very bad 
hand. 1t scems that the pious desire to put in writing all 
the poet's religious verse led the copyist to insert some 
of Bullhe Shah’s compositions with which he was not well 
acquainted. He collected stanzas from different poems to 


1 Dissensions arise. It is a Paiijabi expression. 
2 Of truth for hiding it and of untruth because it is not reality. 
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complete the one he had begun. li does not scem to 
be a very old MS. ; at the utmost it is eighty years old. 
It is in Gurmukkhi characters. 

Kafia Bulihe Shah, MS, found in the library of Dr Hifz- 
ur-Rahman of Lahore. This is a collection of some poems 
of Bullhe Shah written in à good hand in Urdü charac- 
ters. 

Four pages from a lost MS., the personal property of 
the writer. The poems are correct but the handwriting 
is not very good. In Urdü characters. 

Now we come to the printed sources for the life, 
teachings and sayings of Bullhe Shah. Since Bullhe Shah 
is enthroned in the hearts of all Patijabis, Hindus or 
Muslims, books and pamphlets have been published in 
Urdii, Gurmukkhi and Hindi. Some of these have gone 
through many editions. We mention here only those which 
are well known. 

Concerning the accounts of the life of the poet we can 
suggest the following : 


Khazinat-ul-Asfia by Mufti Ghulam Sarvar of Lahore, 
in Persian prose. It gives a brief account of the 
life of Bullbe Shah.? 

Tahgigat-Cishti, by Nür Ahmad Chishti, also gives 
an account of Bullhà's life. 

Bàgh-i-Awliyà-e-Hind by Muhammad Din, in Urdü 
characters but in Pafijàbi verse. The author 
gives short sketches of the lives of Bullhe Shah 
and his master Shah inayat. 

A pamphlet on the life of Bullhe Shah was writter by 
Mr C. EF. Usborne of the LC.S. The original is not 
traceable but an Urdii translation by Zia-ud-Din 
Ahmad, priuted at Delhi in A.n. 1338 (A.D. 1919) 
is available. It gives some interesting information 
on ihe life of the saintly poet, collected from 
various sources. 


The following are the names of a few printed books on 
his poetry. They are mostly collections of his compositions, 
but some of them have good introductions giving important 
information on various episodes of his life and some notes 
on his verse ; 


1 Hope Press, Lahore. Printed in A.H. 1284, 
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Kaniin-1-‘Ishq' by Anwar ‘Ali Shih of Rohtak. The 
work of Mr Ali Shah is admirable so far as general 
information and selection of verse are concerned. 
The author fails miserably when he tries to prove 
that Bullhe Shah was a strict mosque-going 
Muslim.” 

Sat Bullhe Shah*® by Sundar Singh Nirula, in Gur- 
mukkhi. This is a collection of 116 kéfis, a 
baramah and athavéra of Bullhe Shah. It contains 
a short sketch of the life and teachings of the 
poet. The Paüjàbi meanings of those few Per. 
sian and Arabie words which sometimes occur in 
Bullha’s verse have been given in footnotes. This 
is a very fine and authentic collection. 

Hans Cog* by Bab&i Buddh Singh. This book on 
Pafijabi literature contains a chapter on the poetry 
of Bullhe Shah. It is in Gurmukkhi characters. 

Bulihe Shah® edited by Dr Mohan Singh, in Gur- 
mukkhi. This book contains only fifty poems 
of Bullhe Shāh. Though very well brought out, 
it is full of information which has practically 
no concern with the subject. The explanations 
and annotations on the original poems are far from 
satisfactory, as everywhere the editor, desirous 
of showing the superiority of his own faith, has 
inserted compositions of the Sikh Gurüs. 

Kafià Hazrat Bullhe Shàh Sahib Kasiri® edited by 
Bhai Prem Singh of Kasur. It is a very good 
collection, in Urdü characters. The compositions 
in it are said to have been collected from various 
MSS. and other sources. 


Besides these there are many small collections in 


pamphlet form. They contain mostly those poems which 


1 Printed at Alam Press, Lahore, and published by Chanan Din Allāh 
Vale ki kaumi Dukan, Kashmiri Bazar, Lahore. It is in Urdu. 

2 For the sake of convenience we have referred to this collection for 
the quotations given above. 

3 Published by Bhais Paratab Singh Sunder Singh, Mai Seva, Amritsar, 


1931-2 


js 4 Published by Phullivari Agency, Hall Bazar, Amritsar, 3rd. edition, 
6 


5 Published by the Paiijab University in 1930. 
6 Sewak Machine Press, Lahore. 
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are iovladed in the above-mentioned books, and therefore 
need not be named here. 

Apart iron MSS. anc printed works there is another 
source of information. That is the oral tradition pre- 
served by the favvalis and minstrels. Some of these, 
attached to the tomb of Bullhe Shah and that of his master 
Inàyat Shah, have been of great help to me. Of course 
one should bear in mind that the information they furnish 
is mostly in the form of legends and stories. Between them 
they relate the authentic incidents and sing the original 
verse. This source is rich and helps in establishing the 
facts concerning the life and work of the poet. 


CHAPTER V 


‘ALI HAIDAR 
(a.D. 1690-1785) 


‘Ari Harpar, the Safi poet, was born at Kázià in the 
Multan district, in the year A.H. 1101 (A.p. 1690)! He 
passed, says the tradition, the greater part of his life in 
the village of his birth, where he died in A.H. 1199 or the 
year 1785 of the Christian era, at the advanced age of 
ninety-five years.? 

À few years ago, Haidar was practically unknown to the 
general public as a poet. Wandering jagirs sometimes sang 
fragments of his mystical verse in the streets, but no atten- 
tion was paid to it, as people are not accustomed to pay 
heed to what the fagirs sing or recite. In 1898, Malik 
Fazal Din of Lahore was so greatly impressed on hearing a 
poem of ‘Ali Haidar that he decided to collect all the poetry 
that ‘Ali Haidar had written and publish it for the benefit 
of the public. He acted on his decision, and with much 
labour succeeded in collecting most of the poems from the 
kavvülis, and also from a descendant of the poet named 
Hazrat Faqir Ghulam Mirà of Kázi& who furnished him 
. with a copy of the original manuscript.* This collection the 
Malik named Mukammal Majmii‘a Abyat ‘Ali Haidar, and 
-published it soon after it was ready.‘ 

The descendants of *Ali Haidar could not furnish much 
information on the life and literary career of the poet. 
Perhaps they themselves did not know more about their 


> ae ajmü'a Abyat ‘Alt Haidar, Introduction, p. 3. 
ibi 

3 See Majmii‘a Abydt ‘Ali Haidar, Introduction, p. 2. 

4 It can be procured from Allah Vale ki Kaumi dukfin, Kashmiri 
Bazar, Lahore. For the sake of convenience we will refer to this collec- 
tion as M.M. ‘Alt Haidar. 
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illustrious ancestor. In the absence of his life-history, we 
should have turned to his poetry for information, but 
unfortunately that too has proved of little help. Inci- 
dentally ‘Ali Haidar says that he was not a saiyid, which his 
descendants proclaim him to be, and also gives the name of 
his pir or murshid. Haidar states : 

Mim mai kuttà ban àl rasül najib dá pàáhru hà ghar bar utte 

uppar aggó oh andheri mai hondiá ais darbar utte 

nām tarik dà bhi khádim sahibà di pueckár utte 

par aihle uliim di izat rakhan vazib hai sansür utte.? 


Mim: I am a dog of the di of the exalted Prophet and keep 
watch on their house; I pass as a storm? over and. above this 
court. I am a slave even of their name and also of the 
kindness of these gentlemen (i.e. saiyids), but it is right to 
maintain the honour of the learned in the world. 


Had ‘Ali Haidar been a saiyid he would not have 
called himself a dog of the saiyids’ door, but would have 
claimed a place of equal honour. The above, therefore, 
removes all doubt and establishes the fact that Haidar was 
an Indian and not one of the foreign saiyids. 

From the above quotation we can also conclude that he 
was troubled by the saiyids for his attentions to the learned. 
Who could these learned people be except some liberal 
mystics of whom the saiyids often disapproved ? Haidar 
seems to have been afraid of the saiyids, and that is why 
he lowered himself before them; but at the same time 
he maintained in an apologetic manner his own conviction 
that to respect the learned befitted a man. 

Our poet was a confessed Safi and a faithful follower of 
Shah Mohiy-ud-din, as : 


. . 1 The descendants and kavvdlis give more legends than valuable 
information. The legends are not original, but are distorted versions of 
those relating to great mystics. 

2 M.M. ‘Ali Haidar, p. 23. 

5 Allusion to a Pafijabi superstition according to which a dust storm 
sweeps away all evil influence and evil spirits from that part of the country 
over which it passes. 

4 The Muhammadans respectfully refer to the residence of the 
saiyids as darbür or court. 
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Qaf kya gam khauf asa ni je shih muhaiuddin asadara ai 
shah abdul gadir jilé dā je lutf àmin asadara ai. 

Qaf: what sorrow and fear have we,? if Shah Muhiy-ud-din 
is ours and if Shih Abdul Qadir of Jilin is guardian of our 
pleasure ? 

And again : 

Ali Haidar ky& parvah kise di je Shih Muhaiuddin asádarà ai? 

‘Ali Haidar, what do we care for any other if Shih Muhiy-ud-din 
is ours ? 

Muhiy-ud-din or Abdul Qadir Jilani, who, as we know, 
was born in Jilàn in the year 4.H. 471 (A.D. 1078) * was famous 
for his learning. He was the founder of the Qadiri order of 
Sifis® and has always had innumerable followers all over 
the Pafijib. Haidar, as is clear from the above, was a 
Qadiri, but who his pir was we do not know. 

The style of ‘Ali Haidar is very ornamental. No 
mystic Pafjàbi poet, with the exception of Bullhe Shah 
and Hashim, has surpassed Haidar in poetic flow and fecun- 
dity of vocabulary. His verse, being ornate, abounds in 
alanküras, notably in vrityanuprasa,® as : 

Shin sharéib de mast raihan, ki nain taide matt vàlare ni, 
surkh sufaid siyàh do bandlare baj kajjal aivé kalare ni.’ 
Here shin, sharab, surkh, safaid, and ni at the end of each 

line form a graceful vrityanuprasa. 

"Haidar has shown his command of samak? in his 

Qissà Hir va Rüjha. Each short poem is full of foreign 

phrases and words, but they are so well welded into his 


1 M.M.‘Ali Hadar, p. 23. 

2 ‘We’ is here employed in place of the first person singular. 

3 M.M. ‘Ali Haidar, p. 23. 

4 Beale, An Oriental Biographical Dictionary, p. 5. 

5 Rose, Glossary, Vol. I, p. 538. 

6 We have named this figure of speech according to the Sanskrit 
system because Pafüjàbl poetry is entirely Indian as regards grammar, 
verse technique, etc. 

7 M.M. ‘Alt Haidar, p. 2. 

8 Samak is a figure of speech. If in a poem in a certain language 
words and phrases of other languages are inserted by the poet and these 
insertions do not look odd or strange then it is called samak. See Alankdr 
Manjisd, pp. 22-3. 
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poetry that they do not give the reader the impression of 
being foreign. Here is an example : 
Jan baca ke bajh6d cake, rakhi kya kar hoi ma 
"à rag masiva ai mühbüb reh& gair nà koi ma 
Gl] viec àxhhe vekkh tamasha hai je uithe dhoi ma 
man ho mugnatis haidar, use di khicc rakhioi mi. 


In the above poem y& rag masiva al mahbib and inar ho 
magqnatis, two Arabic sayings,’ are put in as if they were in 
Pafijabi. 

Speaking of the style of Haidar, a living poet * in both 
Urdü and Pafüjàbi once said: ‘ His style resembles that of 
Habib Qaàni so far as the arrangement of words and beauty 
of language is concerned, but for his descriptions and expres- 
sions he resembles Hàfiz.' * 

‘Ali Haidar’s style no doubt charms his reader by its 
grace and beauty. He also excelled in subtle poetic conceit. 
We give below a specimen in which, desirous of showing the 
superiority of his own religion over the faith of the Hindus, 
he very tactfully makes Hir speak for himself. 


Alif eh báman > bhaire bhatth paye kira rah bat@unde ne 
So phitte müh ohnà kàfarà dà sabh küro kür kamáàude ne 
cücak de ghar kherià de aih nitt vicire aude ne 

* netarsunetarnetar ' sunni de gin gin gandhi pàüde ne 

mai gun mare ohnaé de sir mālā turt puadtide ne 

nai dumbal channi li phuadre mapyo calatide ne 

kih sharm hay& ohnà káfar& nà jo khair duare mann&tide,ne 
narak di bhah maidi nahi ahi eh apane hatthi l3üde ne * 
akkhi dekh tijjan nihi eh kafar aini hatde ne 

je murde nit dukkh sukkh nahi kyi haddi& yvanya patide ne 
eh jafiju gal ne janj kheria di maY haidar mil 14 bhatide ne.9 


Alif : these bad Brahmans are in the oven (i.e. fire) for they tell 
the false path (i. Hinduism), therefore shame on those 


1 M.M. ‘Alt Hadar, p. 78. 

2 These sayings are inserted in their corrupted form. 

3 Maulana Waqar (N.A.) Ambàlvi, who is known as one of the best 
hving poets of Urdü. He sometimes writes in Paiijabi also and, being a 
Pañjābī and a scholar of Persian, his judgements command our respect. 

* B&b& Buddh Singh also compares Haidar with Hafiz of Shiraz, 
see Hans Cog, p. 181. 

9$ In Pafijabi Brahmans are called Bamans. 

6 M.M, ‘Ali Haidar, p. 26. 
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heathens? who all follow the false. Into the house of cücak 
and the kherds® these wretches (Brahmans) always come. 
Saying netarsunetarnetar ® and calculating, they tie the knot.t 
When I marred their qualities (i.e. when I refused to obey them 
by loving Rajha) then they ordered the garland (i.e. of marriage 
with Saidà) to be put on my head. Putting a cup to the 
abscess, the parents start the stream ê (i.e. obeying the order 
of the Brahmans parents bleed my heart by giving me in 
marriage to Saidi). What modesty and shame have these 
heathens, who in the temple beg for safety ? This is not the 
fire of my hell (Muhammadan hell), they have lit it themselves.® 
Seeing this (fire) they are not convinced but keep on boasting 
(i.e. they still praise their religion). Ifa corpse experiences no 
pain or pleasure then why do they put the bones into the 
Ganges ? This sacred thread round the neck is like the 


marriage procession of the kherds; Haidar, I do not like it at 
all. 


Haidar paints well his disgust of the worldly possessions 
which we have to leave after death. He calis them false 
and states that the only true possession is God with his 
prophet and his friends. 


8 Kür& ghorà kürà jorà kürü shau asvàr 
kire bashe kiire shikare kiire mir shikar 
küre hàthi küre lashkar küre fauj katàr 
küre sühe küre sàlü, küre sohne yàr 
küre jore küre bere küre hàr shahgàr 
küre kotthe küro manmit kür eh sansàr 
haidar akkhe sabh kujh kira saccá hikk kartàr 
dija nabi muhammad sacca sacce us de yar.’ 


r Hindu laity who follow the path indicated by the Brahman clergy. 
2 Cicak and kherds here represent the Hindu community. 
~ 3 The poet, not knowing the Sanskrit text of star calculations which 
the Brahmans read, gives words that sound like it. 

4 Engagement knot between Hir and Saidà, the son of the kherä 
-chief, but the poet here means the knot of falsehood or Hinduism. 

5 Allusion to the Paiijabi village treatment of an abscess. A cup is 
put next to it and the barber then applies the knife. Blood gushes 
out and falls into the cup. Here the sore heart of Hir or of the Moman 
is the abscess: the barber stands for her father and mother, i.e. the 
Hindu community, the knives for the order of the Brahmans, and the 
gushing blood or fountain for the reproaches of Hir or of Moman for their 
falsehood or Hindu faith. 

6 The poet says that the Hindus invite the fires of hell by resting 
in Hinduism, and so it is not Islam that sends them there. 

7 AA. ‘Ali Haidar, p. 58. This poem, it appears, was written 
after the poet had seen a royal hunting party which included ladies of the 
royal court. 
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False is the horse, false is the costume and false is the king rider ; 
false are the hawks,} false the falcon and false is the leader of 
the hunt ; false the elephants, false the battalions and false 
are the armies with swords ; false the red,? and false the sdliis 3 
and false the beautiful friends ; * false these uniforms, false the 
boats and false are the toilets; false the houses, false the 
pleasures and false is this world. Haidar says ell is false, 
kartar? alone is true; the second true one is the Prophet 
Muhammad, and true are his friends. 


Haidar's faith in God is well described in this : 


Alif ettho otthe asà às tatdi ate àsar& taidare zor dai 

mahi sabh havàlre taidare ne as& khauf ni, khandare cor dai 
tii jan savàl javüb sabhó sánu haul nà aukhari gor dài 

ali haidar ni sikk taidari ai taídai bàjh nà sàyal hor dai.® 


Alif: both here and there you are my hope and your power is 
my support ; all buffaloes’ are in your charge, so I am not 
afraid of any wretched thief;® you know all prayers and 
their answers (so) I have no fear of the difficult grave; ‘Ali 
Haidar feels your want, save you he does not seek another. 


It will be interesting to give here one of the few 
poems in which Haidar reproaches his countrymen, the king 
and the foreign element, then so prominent at the Imperial 
Court of Delhi, for having allowed the Persians to come into 
the country and for submitting to their lust for riches : ? 


Be bhi zaihar nahi jo kha maran kujh sharam na hindustanié ni 
kya haya ehné rajia nt kujh lajj nahi turànià nà 

bhaire bhar bhar devan khajane farsia khurasani§ ni 

vice chauni& de vice pani takk badhoje lahii nai véde& pania ni.'° 


Be: there is no poison which they (Indians) should eat and 
(consequently) die, the Indians have no shame; what shame 
have these kings, what shame have these Turünis?!! The 
wretches fill up and give treasuries to the Persians and the 


1 Hawks were of great help in hunting, in those days. 

2 Dresses of red colour worn by women. 

3 Sälü is a red thick cloth used for making women’s veils. This veil 
is considered to be auspicious. 

4 Ladies of the king’s harem who accompanied him to the hunt. 

5 Note here the word kartär for God. It is a Hindu name for God, 
but is mostly employed by the Sikhs. 

6 M.M. ‘Alt Haidar, p. 1. 7 The striving souls. 

8 Satanic temptations. 

9 This poem describes the invasion of Nadir in a.p. 1739. 

10 M.M, ‘Ali Haidar, p. 40. 11 The foreign element. 


9 
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Khurasanis ;1 in the cantonments they (ic. the Persians) 
have reserved water for themselves, the only water we 
(Indians) see is blood. 


It is evident from this and other such poems that to 


Haidar his country’s distress was unbearable, a1d he cursed 
freely the rulers and those in power. 


Haidar alone of the Pafijabi Safi poets plaved with 


words. Itis on avcouat of this that his thought is weak and 
often ihe same idea is differently described. Physical love 
was his ideal for spiritual love, and he therefore laid great 
stress on the use of words which naturally imparted a 
sort of brilliancy to his language. Here is a specimen to 
illustrate his mastery over words : 


Shin shakar ranji vär di mainü talkh kità sabh shir shakar 
ganj shakar di shakar vanda je kare rabb shir shakar 
rajha khir te hir shakar rabb pher kare jhabh shir shakar 
jo labbiai lab lab te hazir piyo payala shir shakar 

haidar gussà pive tà akkhe piau mittha lab shir shakar.? 


Shin : the anger of my friend is bitter to me; it has made our 


friendship bitter? I will distribute the sugar of Ganj 
Shakar‘ provided God arranges peace; Rajha is rice and 
Hir is sugar. May God soon bring about their union ; what 
we search is present on each lip (ie. the name of God), drink 
that cup of friendship; Haidar, if he controls his anger, will 
say. Drink friendship with the sweet sugar of lips. 


Haidar, we believe, was a very good musician. Hach 


line-of his verse is full of rhythm and is so beautifully com- 


_ posed that his reader is tempted to sing rather than read or 


"n 


recite it. One specimen will suffice : 


Te tariya lariya tatdié ni, maint lariya kariy§ mariy’ ni 
hir jahià sai golià gholi& ni, sadake kittia taithd varia ni 
caupar már taron nà pàse, pase ditià haddi& sári& ni 
Haidar kaun khalarià ta1th6, asi jitià bàjià hàri& ni. 
1 People of Khurasan, a province of Persia. 
2 M.M. ‘Alt Hadar, p. 9. 
3 Shirin Persian means milk and shakar is sugar. Here the word 


shir-eshakar has many meanings, as: sweet milk ; union with the beloved ; 
God ; peace ; and also sweetness of lips. 


4 The followers of Ganj Shakar distribute sugar on the fulfilment of 


their desires and vows. 


5 M.M. ‘Ali Hadar, p. 1. 
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At the end of each poem of his otharfis, Haidar wrote a 
sort of ,aAüu to iadicate the musical refrain Tere is this 
chorus: 

Anban inbin unbun thi, ikk samajh asàdari ramaz mià.! 


Haidar used Mult&al, which is & sweot dialect of Panjabi, 
aid became more so whea the poct played with it. The 
few poe us which have come down to us from the Hir of 
Haidar show that he was an Arabic scholar and a com- 
petent hujiz. Had it been complete it would be a document 
to prove how the Süfis understood the Qur'àa and thc Aadis. 
Their interpretations are different, as Haidar’s Hir differs 
from those of other Mussulmans. Still what is left of the 
Hir is very interesting and pleasing. Before we close this 
account we will let Haidar speak briefly for himself. 


Khe khalak khuda di ilam parhdi saint ikk&é mutalia yar da ai 
jihne khol ke ishk kitàb ditthi sige saraf de sabh vis&r dà ai 

jinhe yàr de nam da sabak parhya etthe jae na sabar karar dā ai 
haidar mullà nī fikar namāz dā ai ehnā ashka talab didar dā ai.? 


Khe : the creatures of God study knowledge, but we have only 
the study of the Beloved ; he who has opened and looked in 
the book of love is ready to spend all; he who has read the 
lesson of the beloved's name should not come here, for here 
is only peace and contentment ; Haidar, the priest has to think 
of prayers, but these lovers desire only the manifestation (of 
the Beloved). 


Be, be di teg na dass mull oh alif sidhā kham ghat āyā ° 
BS yar kalokari rát vàlà hun bhes vatà ke vatt àyà 

sohná mim di cadar paihn ke ji keha julfà de ghungat g ghat aya 
ali haidar ohà yàr paiy&rà hun ahmad ban ke vatt àyà. 3 


Be: O priest, do not show mo the curved sword of be * because 
this is the straight alif® that has come back beat ; the friend 
of last night changing his garb has come again ; the handsome 
friend wearing the shawl of mim ë and veiled in his locks has 

: M.M. m Haidar, p. 1. 2 ibid., p. 72. 
3 ibid., p. 7 
4 Be is unpleasant to Süfis who profer only alif, so Haidar compares 
the second letter of the alphabet to a sword. 
5 Alf in Safi language stands for God or Reality. 
6 Mim to the mystics signifies Muhammad. 


80 PANJABI SUFI POETS 


returned ; ‘Ali Haidar, that friend beloved now has come agai 
as Ahmad. 


Lam lok nasihata de thakke sohne yar t6 mukkh nd mors% mai 

tore máure peure kadd choran jani yar piche ghar chors% mai 

mai tà bele vass& hardam màáhi vàle matti dede& ni khühe bors& 
mai 

ali haidar ne akkhia laiy& kite kaul nti mil na tors& mai? 

Lam: the people are tired giving me good counsels, but I 
will not turn my face from the handsome friend; if mother 
and father turn me out, for my beloved I will leave the house ; 
I will ever live in the ja/igal of my beloved,9 and will throw 
into à well those who give me good advice.* "A Haidar, our 
eyes have met ë and I will never break my word. 

i Ahmad is the real name of Muhammad, the Arabian prophet. 

2 M.M. ‘Alt Haidar, p. 25. 

3 The Beloved, Rayha, ıs poor and hives m a jayigal, 1.e. m the open 
country away from towns. 

4 ‘The impertinent counsel-givers will be thrown into à well! This 
is a Paiijabi expression meanmg that no heed will be paid to what the 


unsought-for advisers say. 
5 After the eyes have met. 1.e. after love has been declared. 


CHAPTER VI 


FARD FAQĪR 
(c. A.D. 1720-90) 


Farp Faqir is generally known as Fard Fakir. No bio- 
graphy of the Süfis or the poets known to us contains 
any description of his life and beliefs. Oral tradition is 
also silent. It may be that in some secluded village of the 
Gujrat district there is some tradition relating to this 
Fagir, but our efforts have not had any success. Fard, 
nevertheless, gives enough information about himself in 
his works. Though he does not give the date of his birth, 
yet he tells us in his Kasab-Namé Bafindgan that he lived in 
the eighteenth century A.D. 
Yara sai trai satth barsà san nabi dà aya 
eh rasālā kimil hoy’ hukam dhuraé aya. 
The eleven hundred and sixty-third year of the Prophet’s era 
has come,” and this journal is complete according to the order 
that had come from the start.? 


This shows that when he finished the book in 4.H. 1163 
(a.D. 1751) he would already have been a man of thirty 
or forty years. We do not mean to say that a man belew 
this age was not allowed to write a book, but because as 
he had disciples when he wrote the Kasab-Namé, and the 
Kasab-Nama was written at the request of a weaver 
disciple,* in all probability he had attained that age. 
A fagir cannot have disciples at an early age, because 
almost all his youth passes in study and in discipleship. 
We can therefore safely say that Fard Faqir lived, 
preached, and died between the years a.p. 1720 and 
1790. 


1 Daryé-e-Ma'‘rifat, p. 13. 2 Has begun. 
3 From eternity or God. 4 Daryd-e-Ma‘rifat, p. 6. 


6 
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He was a resident of the Cujrat di:vriet in the Pañjāb 
as is stated at the end of hi. Bàid-Màh * Whether he wag 
aa inhabitant of Gujrat town or of some village in the district 
of Gajrat, it is impossible to say. 

He was a Süfi as he reproaclie~ those who are noi 
true to their Süfl1 professions : 

Bà&hir bànà süfià andar dagà kamày.? 
Outside the guise of a Sifi and inside they earn deceit. 


And again 
Mim mimó mull vak&üdi ajj fakiri hatt 
ikk paise di unn lai gall nii seli vatt 
geri rang lai kapare khol sire de val 
farda lekhd laisié rabb kadir jul jalal ° 
Mim : the fagiri is sold today in the shop ; buying one pice worth 
of wool (thread) the sel;* is twisted round the neck; with 
geri9 the clothes are coloured and the hair is let loose, Fard, 
the mighty radiant and glorious God will take account.® 


His title Faqir also indicates that he was a dervish. 
Pard was a Safi of the popular school. From his own 
account it is clear that he was a pir of the lower classes such 
as the weavers and the barbers’ His imagination, his 
low and vulgar thought, so conspicuously shown in his 
Roshan dil, his lack of personality and his strong fanatic 
cenvictions so clearly manifest in his poetry, support our 
view. 

The times during which he was born and lived and the 
political circumstances of the province were detrimental 
to the growth and development of art. Since the death of 
Aurangzeb in 1707 the Pafijab had mag a stage for dis- 


1 Darya-e-Ma‘rifat, p. 24. 2 ibid., p. 8 ibid , p. 3. 

4 Selt is & twisted woollen thread tied a the neck of the Süfis, 
especially the popular ones, to indicate that they ale mystics. The 
Süfis in India do not put on woollen clothes. Sel? is a remnant of the 
woollen garment. 

5 Soft red stone, used as & dye. 
T 6 Explanation for hypocrsy practised to deceive fellow human 

eings. 
7 Daryàá-e-Ma' t ifat, p. 0. 
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sensions, and from 1739 to 1770 it witnessed 119 peace at 
all. The invasion of Nadir in 1739, the successive raids uf 
Ahmad Shah Durrani, the first of which began in 1748, 
and the desire of the provincial ruler to become independent 
of both Durrani and the weak Mughal court at Delhi, all 
contributed io create trouble and confusion. This was an 
opportunity for the suppressed Sikhs, who began to assert 
themselves by devastating the country and thereby creating 
trouble for the rulers. The Marathas for a short while 
entered the arena and were proclaimed masters. But the 
Maratha sovereignty dissatisfied Durrani, who returned once 
more. The Marathas retired in 1761, but henceforward 
there was a constant state of war between the nominees of 
the Afghàn and the rising Sikhs. It was only in 1770 that 
the Sikhs finally deposed and repulsed the Afghan officials 
and. occupied the Pafijàb. It took them some years to 
establish a strong government in the province that had 
long been a prey to the ambitions of different claimants. 
Poetry naturally could not flourish in such a state of affairs. 
Nor could there exist amicable feelings and tolerance 
between members of the various communities, certainly not 
in the followings of the popular pirs. These pirs, moreover, 
were often utilized to preach the cause of one or the other 
party. To protect themselves against the ever hostile 
ulama and to save themselves from the fury of the powetful 
they had to adhere to the cause of one of the contending 
parties. Their popular Sifiism, therefore, often turned into 
fanaticism. Yet, in all fairness to them, it should be 
stated here that in their private lives they tried to please 
and respect, as far as possible, the beliefs of people belonging 
io different religions. In public they preached the beliefs 
of the political party to which they gave allegiance. Fard 
was a popular Safi, the outcome of these circumstances, and 
therefore we can easily forgive him his fanaticism and other 
shortcomings. 
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Fard seems to have had a good knowledge of Arabic. 
His Roshan Dil abounds in words and quotations from the 
Qur'ün. About his knowledge of Persian we do not know 
anything except that in his Kasab-Nàmà Büfindgàm he 
Says : 
Nasar farsi nu chadd as ne hindi nazam banaya.! 
Abandoning Persian prose we have made? it in Hindi poetry. 


To him Pafijibi was Hindi as it was the language of the 
Hindustünis or the Indians. Whatever the name he gave 
to his mother-tongue, the above indicates that he was 
accustomed to write in Persian prose.* His Pafijabi verse 
is more or less rustic in expression but lacks that sweet 
flavour which rustics impart to it. It is all a sort of bait 
which is abrupt in itself. Its flow is not smooth; it is, 
however, powerful and emphatic. 

The folowing are his works : 

Bàrü-Màh or bara-masa. MSS. of this are very 
numerous and are found in different libraries and with 
private individuals. They differ slightly in minor details. 
These differences, occurring mostly in words, are due to the 
fact that the copyist was never the same person. Apart 
from this, they are all the same. There is one such MS. 
in the India Office Library. Fard’s Bara-Méh has many 
a time been published in the Pafijáb. 

Stharfi, Thisis very popular with orthodox Mussulmans 
and the lower orders of the community and has had various 
editions. 

Kasab-Nama Bafindgan, a treatise on the profession of 
weavers, was completed in 1751. This describes weaving 


1 Daryd-e-Ma‘rifat, p. 5. 

2 ' Have written it.’ 

8 Mussulman writers of the Pañjāb often called Paüjàbi, Hindi. 
It might be that originally it was called Hindi but later on when the 
language of Delhi and of the United Provinces was called Hindi it came 
D e termed Pafijabi. Muslim tradition, however, continued to call it 

indi. 
4 We have not seen anything by him in this language. 
5 MS. D, Fol. 7. 
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on spiritual lines, praises the weavers, and condemns the 
rulers who tyrannized over them. It was published two or 
three times at various places in the Pafijàb. Of all the 
editions, the one published by the Muslim Steam Press, 
Lahore, and also containing the other two works, the 
Bara-Mah and Stharfi and entitled Daryd-e-Ma‘rifat! is 
the best. We have therefore utilized this for quotations. 

Roshan Dil is a manual of instruction on dogmatic 
religious duties. The work is very popular and has been 
frequently published. There are many MSS. Two are 
in the India Office Library.” In one of these the author 
is said to be Fard Faqir but in the second copy the 
scribe Murad ‘Ali in the appended verses ascribes the 
authorship to Maulvi Abd-Allah. After a careful study of 
Roshan Dil we come to the conclusion that it could not have 
been written by an open-minded Safi. We believe that, 
under stress of circumstances, Fard was either forced to 
claim authorship of this work or was made to write it. 
There are two reasons for this belief. 

First, that his name rarely occurs in it while in his 
Stharft, Bara-Mah, and Kasab-Néimaé Bafindgan his name 
occurs at the end of every few lines. 

Second, that in one place in the Roshan Dil he says: 


Mai dardà gall nà àkkhdà mat m&ran ulmàh, 
ehse káran rakkhià fardà bhed chupà.? e 


For fear I do not say the matter, lest the ‘'ulamā should kill me, 
therefore Fard (says) I have kept the secret concealed. 


Roshan Dil is a great favourite of the 'ulamü, so the 
secret must have been considered a great heresy, punishable 
by death, which the unfortunate poet could not freely 
express. 
These two facts therefore make us believe that either 

he was forced to write the book, or at least some parts of it, 

1 Allah Vale ki Kaumi Dukan, Kashmiri Bazar, Lahore. 

2 MS. D, Fol. 44 and Fol. 77. 3 Roshan Dil, p. 23. 


$ 
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or he was compelled to accept its authorship. Of all the 
printed editions of the Roshan Dil the one published by 
Abdul Rashid is the only well-printed edition ;' we have 
referred to it in these pages. 

In his Kasab-Nama Bafindgan Fard tells us how the 
rulers at that time ill-breated the artisans. They exacted 
forced labour whenever it pleased them, without considering 
how the arts, crafts, and industry, and consequently the 
poor artisans, would suffer. 

Hakim ho ke bain galice bauhta zulam kamá&de 
mehantia nti kami akkhan khin uhna da khade 
phar vagáàri lai lai jàvan khauf khudà nàhi 
fard fakirà dard mandà dià ikk din pausan ahi 


kasabia ni maihar mukaddam jabran catti pade 
bhar gariba da sir laike Ape dozakh jade.” 


Being rulers they sit on carpets? and practise tyranny ; artisans 
they call menials and drink their blood. By force they take 
them to work without fearing God, Fard, the sufferer’s sighs 
will fall on them one day.* The artisans have (to pay) the first 
tax and they have to suffer this loss. Carrying the load of the 
poor on their heads ë they (rulers) themselves go to hell. 


Fard is very bitter against the Hindu avataras and goes out 
of his way to curse them : 


Jehre ism khudaye de, likkhe andar nass 
uhe ni, bhulavana, rim kishan sir bhass.® 


Tkose names of God which are written in the veins,’ do not forget 
those, and ashes be on the head of Rama and Krishna. 


A new convert to Islam is ever welcome among the 
Muhammadans, but he is looked down upon by those Muslims 
who uphold their pure Islamic origin, for his non-Islimic 
descent. Considering him to be by origin a descendant 
of the kàüfirs, they sometimes give him the same treatment 


1 Feroz Printing Works, Lahore. 2 Daryd-e-Ma‘rifat, p. 9. 

3 Galica is a Persian carpet. 

4 The sighs will invite evil for the rulers. 

5 Accompanied by the curse of the poor. 6 Roshan Dit, p. 10. 

? The ordinary simple-minded Paiijabi Muslim fagire of all denomina~ 
tions believe that the Islamic names of God, being true, are written inside 
the veins of man and so he should repeat them. 
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as is given to non-Muslims.’ Fard, however, does not 
approve of this and advises tem to be more benignant : 


Jo koi hindu ayke hove musalmin 

màl na ghannan os dà nà kar burà gumàn 
kaid ni karna katal bhi 4d& os imàn 
bajh6 hujat sharà de divo n& àzàr.? 


Any Hindu who comes and becomes a Mussuiman, do not take 
away his wealth nor harbour evil thought, do not imprison or 
slay him, for faith has brought him (to Islàm) ; without the 
permit of the shari‘at do not give (him) trouble. 


In spite of his orthodox beliefs, Fard could not help 
believing in the karmas and he often enjoins upon his 
followers the duty of doing good actions. One specimen 
will suffice here : 


Ghain garirat ni karo, rovo dhai mar 
bajhd amalé cangia kaun langhasi par 
chadd dunia de vahde kaul khuda da bhal 
fardà lekhà laisià rabb kádir jul jalal.? 


Ghain : do not bear pride but wail bitterly * instead, (because) 
without good actions who will see you across? Abandoning 
the prosperity of the world understand the word of God. 
Fard, the mighty, radiant and glorious God will take account. 


In the following he speaks like a free Süfi : 


Sin sundyé khalak ni kar kar masale roz 

lokà de nasihatà andar tere cor 

ki hoya je laddià gadhà kitáb& nal 

fardà lekhā laisia rabb kadir jul jalàl.5 : 


Sin: you preach to the public, treating problem after problem ° 
each day, (you) give instructions to others and inside you is the 
thief ;? what avails it if the ass is loaded with books? Fard, 
the mighty, radiant and glorious God will take account. 


1 Major Abbott puts this Muslim sentiment clearly: ‘ All converts 
to Islam are ashamed of that page which preceded their conversion. They 
cannot bear to think themselves the sons of Kawfurs (infidels). As the 
strongest expression of scorn is not ** you dog " but ** you son or grandson 
or great-grandson of a dog’’, so to be a remote grandson of a Kawfur is 
more terrible to an Asiatic than to be merely himself a Kawfur.’ (Journal 
of the Asiatic Society, Vol. XXIL, 1854.) 

2 Roshan Dil, p. 8. 3 Daryd-e-Ma‘rifat, p. 3. 

4 Wailing for not having acted rightly. 5 Daryàá-e-Ma'rifat, p. 2. 

6 The problems of religion from the sacred texts. 

7 Inside you is mischief installed. 


e 
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Here Fard Faqir demonstrates his anxiety to hide his 

knowledge of things: 

Zāl zikar khudāy dā nakar z&hir khalak dikhay 
andar kar tun bundgi bahar pard& pay 

mil na veci ilam nī nā kar kisse savāl 

fardā lekhä laisia rabb kādir jul jalāl.! 

Zal: discuss not God openly showing to the public ; inside (in the 
heart) you should pray to Him and outside put the veil ; 2 do 
not in the least sell your knowledge nor question any person. 
Fard, the mighty, radiant and glorious God will take account. 

Such pious ideas of the poet are strikingly in harmony 
with his repeated orthodox injunctions. 

With all his prejudices against the kafirs (Hindus), 
Fard did not hesitate to state the efficacy of the pandits’ 
knowledge with regard to the future, as : 

Mai védi pas parosia nit pucchdi pandit joshia.® 


I see near ones and neighbours and ever consult the pandits and 
jotashis (astrologers). 


Again : 
Rahi dhiind kitéba phol ke sabh pothi pandat khol ke.* 


I am engaged in search, turning over the books and opening 
all the pothis * of the pandits. 


The following verse depicts well how the very popular 
Safi imagines his union with the Beloved : 
" Am hovan lef nihalia kol niyamat bharia thalia 
bauhnal pay&re kháviye, hor mushk gulàb lagáviye.* 
Today (there) should be covers and mattresses" and plates 
full of rare preparations ; sitting with the Beloved should I eat 
(them) and should apply the scent of roses. 
1 Daryd-e-Ma‘rifat, p. 2. 
2 The veil of orthodox beliefs which were established at the time. 
3 Daryd-e-Ma‘rifat, p. 10. 
4 ibid., p. 18. 
5 The books of the Hindus in nagar? script are generally called pothis. 


6 Daryd-e-Ma‘rijat, p. 22. 
7 Spread on the bed and elsewhere in honour of the Beloved. 


CHAPTER VII 


Hisuim SHAH 
(A.D. 1753-1823) 


Haàsurw was only a Süfi poet and had no claim to saint- 
hood or fagiri. The biographies of the Safi saints and 
fagirs therefore do not mention him at all. There are many 
oral traditions rich in information, but the only written 
account that we have found is a short sketch by Baba 
Buddh Singh in his Bambwà Bol! Unfortunately, this 
Sketch, as we shall see later, is in no way better than the 
oral traditions. The only reliable sources of information 
were the narratives of some elders whose fathers or grand- 
fathers had known the poet. After à great deal of corres- 
pondence one of my friends collected narratives from some 
old gentlemen of Jagdeo village, the birth-place of Hashim. 
The following is the sum-total of these narratives relating 
to the poet : 

He was the son of Kasim Shah, a carpenter of Jagdeo 
village in Amritsar district and was born in A8. 1166 
(A.D. 1753). He possessed a great love for knowledge and 
composed verse in his youth. God had conferred on him 
the gift of writing, and it was on this account that he sur- 
passed the poets of his time. The Sikh chiefs esteemed him. 
He died at the age of seventy.’ 

The above accords with the traditional accounts. 
save in the stories about Hashim’s friendship with Ranjit 
Singh and about the patronage from him which the poet 
is said to have enjoyed. But before proceeding any further 


i Pp. 162-4. Mohan Singh, in his recently published History of 
Panjabi Literature (p. 72) gives a few lines on the life of Hashim, but 
his information scoms to have been taken from Bambihd Bol and does not 
show any research on his own part. 

2 We are indebted to a few of our famuly friends for having procured 
us this information. 
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let us state here that all sources of information agree that 
Hashim was born in A.D. 1753 and died at the age of seventy, 
i.e. allotting him a life of seventy Pafijabi years,’ he died 
in A.D. 1823. 

Was Hashim a court-poet of Maharaji Ranjit Singh ? 
Baba Buddh Singh calls him r@j-kavi,? and Dr Mohan 
Singh also speaks in the same strain. According to history 
Ranjit Singh assumed the title of Maharaja in 1801, some 
time after he had occupied Lahore. For the next ten years 
he was whole-heartedly engaged in consolidating the different 
constituents of the province and had little time for poets 
and poetry. It was only after the year 1810 that he began 
to evince interest in arts other than the art of warfare. 
If then he ever made Hashim his court-poet it could have 
been only after A.D. 1810 when the poet was nearing his 
fifty-eighth year. But no history of the Maharaja written 
before or after A.D. 1810 speaks of the poet. 

Our knowledge and study of the popular and oral 
narratives does not permit us to call Hashim a court-poet 
of Maharaja Ranjit Singh. What we believe is that Hashim 
had the patronage of Ranjit Singh when he was a territorial 
chief, and this patronage continued unofficially in the shape 
of small gifts of little importance, even after the latter had 
become Maharaja of the Pafijab. 

Baba Buddh Singh makes another statement regarding 
Hashim’s position at the Sikh court and his intimacy with 

‘Ranjit Singh. He says that the poet recited his Sassi- 
Punnů to the Mahārājā at a dusaihrā darbār, and this so 
won him that ruler's love that he was called in spare 
moments to recite his verses to the Maharaja.* In all the 
well-known histories and popular narratives of the private 
and public life of Ranjit Singh no reference is made to 


1 The Islamic year is shorter than the Christian year which is as long 
as the Pafijabi year. In the Paiijab, all communities, save some religious 
heads of the Mussulmans, follow the Pafijabi calendar. 

2 Bambihà Bol, p. 102. 

8 A History of Paijabi Literature, p. 72. *& Bambihà Bol, p. 162. 
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Hà-him.! Therefore we doubt if `e ever lived in Lahore, 
or saw the ilaharaja as frequently as the Bābā -iates he 
did. 

Dabā Buddh Siagh make» still another assertion,” des- 
eri ing Hāsnim as an intimate friend of Faqir *Aziz-ud-din.? 
A Girect descendant of the Faqir * whom we approached for 
informatioun concerning the poet told us that his ancestor 
never spoke of Hashim and that neither in his vast corres- 
pondence nor in his library was there anything relating to 
the poet. He doubted very much the correctness of the 
Baba’s statements. 

Hashim, too, in his poetry does not mention Ranjit 
Singh or ‘Aziz-ud-din, the minister. Had he been in the 
service of the Maharaja he would have told us so. On the 
other hand he speaks against the kings of his times, as : 

Kaih sun hàl hakikat hàshim hundi& bàdshàh& di 

julmó kük gaye asmàünt dukkhià ros dilà di 

àdmià di sürat diss di rákas &dam khore 

jalam cor palit zan&hi khauf khud&ó kore 


bas hun hor na kaih kujh hishim ji6 rabb rakkhe raihnà 
eh gall nàhi fakirà làyak bur& kise dà kaihn&.^ 


Say and hear the real description, Hàshim, of the kings of 
the present time; through their tyranny the screams of 
sorrowful angry hearts have reached the heavens. Their 
faces are like those of men, but they are monsters, man- 
eaters, cruel thieves and impure adulterers, unmindful of God’s 
terror. Enough! now say nothing more, Hashim ; live as God 
keeps. It behoves not the fagirs to speak ill of any one.’ 


1 Ranjit Singh’s attachment for ‘Aziz-ud-din who was his company- 
in spare moments, his affection and childish talks with Hira Singh and 
other young boys, and his voluptuous love for dancing and singing are 
all recorded in detail ; but there is nothing about Hashim. S 

2 Bambihà Bol, p. 163. 

3 He was one of the ministers of the Maharaja ; for an account of his 
life see Sir Lepel Griffin’s Ranjit Singh. 

4 Faqir Jalal-ud-din Sahib of Lahore. 

6 It was customary to speak of one’s patron. The poet Qadir Yar, 
a contemporary of Hashim, tells us of his patron Hari Singh and his king, 
Ranjit Smgh. He even mentions the gift of land which he received for 
composing his Piran Bhagat. 

8 Shirt Parhdd, p. 4. Printed at Victoria Press, Lahore. 

7 Hashim lived between a.p. 1753 and 1823-4, and this description 
may be of the Sikh Misalddrs who became masters of the Pañjāb 
from A.D. 1769. 
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We therefore come to the conclusion that Hashim was 
neither a rüj-kav nor on intimate terms with Faqir 
‘Aziz-ud-din, and that if ever he received consideration from 
Ranjit Singh and his minister, it was during his misaldari 
before A.D. 1801. 

Hashim, it appears, had a good education and must have 
studied Persian and Arabic. His knowledge of these 
languages, in the words of Sir Richard Temple, ‘ is apparent 
in his fondness for interlarding (and thereby spoiling) his 
poetry with Arabic and Persian words and phrases ’.! 

The poet is absolutely silent about himself, and we have 
to remain content with the little we know. One thing that 
we gather from Hashim’s verse is that he was an earnest 
seeker after God and was persuaded of the truth of Safi 
doctrines by the condition of the world around him.? 

Who was Hashim’s pir and when he met him is unknown, 
though we read a few verses in his praise. Probably he 
had recognized and praised as pir the person who had 
created his interest in Safi doctrines. 

In Hàshim's poems there is no exposition of any Süfi 
doctrines or allusion to his adherence to any particular sect. 
He had taken Süfiism as an established belief. His reader is 
supposed to know it or his poems remain somewhat unin- 
telligible or are mistaken for romantic or pious poetry. 
The poet, however, refers frequently to Mansür, and some- 
times to others like Shamsi Tabriz. 

. His prosody is Paiijabi throughout, though as stated 
above his vocabulary abounds in Hindi, Persian, and Arabic 
words. These words often occur in their original form, but 
sometimes also in their corrupted Pafijabi versions. 


à 1*Muhammadan behef in Hindu superstition ', Indian Antiquary, 
1881, p. 372. 

2 Tt 13 à remarkable fact that all Süfis of the philosophic school who 
lived between 1740 and 1850 were pessimistic regarding material welfare 
and very anxious about the welfare of the soul. This pessimism, ıt seems, 
was a natural consequence of constant warfare in the land. 


m 
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He wrote the following books: Qiss&é Shirt Farhad, 
(issa Sohnit Mahival, Qissa Sassi-Punni, Gyan Prakash, and 
Dohre.* 

Of these, Sassi-Punnü and Dohre are his two master- 
pieces and have been issued in many editions in various 
scripts of the Pafijab. Sassi-Punni was even transliterated 
in Roman characters with a résumé in English by Sir Richard 
Temple.’ 

Gyan Prakash is still wholly unknown to the public. 
But Lali Kali Das, a living Pafijabi poet of Gujranwala, 
asserts that he possessed à manuscript copy of this work of 
Hashim, which unfortunately was lost by a friend to whom 
he had lent it for study. According to him the work was 
purely philosophic and was in Hindi. We hope to trace it 
some day. The Sohni of Hashim is not very popular. This 
is the only work of which à manuscript has been found.? 

Shirt Farhad has also gained fame for the poet, but in 
popularity it stands nowhere near Sassi-Punnt. 

Sassi-Punnü and Dohre are his best works as regards 
sentiments and terseness and it is for this reason that 
they have attained unrivalled popularity. Before we enter 
on the study of these two works, it would be only fair 
to say that there is no visible inequality in workmanship in 
the different works of Hashim. The only visible difference 
isin thought. We presume that he wrote his best works at 
an advanced stage when his thought had matured. 


Sassi-Punnit . 


This work is avowedly based on the Sindhi story of 
Sassi. The subject had been treated before by two Pafijabi 
poets.‘ 


1 Bàbà Buddh Singh says that he also wrote Laila Majnu, but we 
have not come across ib. 
Roman. Urdu Journal, 1881. 
3 Paiijab University Library, No. 914. 
4 Hashim Barkhurdàr and (ihulám Rasül. 
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Hashim’s work, however, differs from that of his 
predecessors, the main difference being that his centra! 
idea was io describe the true love of the hero and heroine, 
and so, unlike them, he very cleverly skimmed over local 
customs, class prejudices, and marriage, with its accom- 
panying ceremonies. He concentrated all his thought on 
the description of their love and succeeded in relating it in a 
most impressive manner. 

The work begins with the customary few lines in praise 
of God. These are followed by a couplet which explains the 
object of his writing this verse : 


Sun sun baut sassi di& bātā kāmil ishk kamāyå 
büshim jo satt thi att kità vahim utte vall ày&.! 


Hearing many tales about Sassi and the love she fulfilled, 
what was true and was truly upheld, Hashim became possessed. 
with the idea (of writing the story). 


The poet then opens the story by telling that Adam, 
the Jam? of Bhambor, was a great and just ruler. He 
bestowed rich gifts on the poor and the holy for having a 
child. After long years a daughter was born to his wife 
and was called Sassi. Astrologers prophesied that : 


Kamil ishk sassi tan hosi jab hogu juan siani 
mast bihosh thalà vicc marsi dard firák ranjhàni.? 


Perfect love will come into Sassi’s body when she grows and 
attains youth. Enamoured, fainting in the desert, she will die 
of the sorrow of separation’s pain. 


And then 
Hashim dag lage us kul ni jagg vicc hog kahàni.* 


Hashim, (thereby) to her family will disgrace come (when) it (her 
love) becomes a public story. 


1 Qised Sassi-Punni, p. 1. 
2 Jim is an equivalent of Raja or Nawab. 
KC Sassi-Punnü, p. 4. 

ibid. 
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The parents, anxious to save the family * froin this 
predicted disgrace, suppressed their sentiments and, tying s 
talisman round her neck, pul Sassi in a wooden chest, 
inlaid with precious stones and filled with treasure, and 
launched it into the river. A washerman, Atta by name, 
wa» working on the bank of this river. He saw the box, 
aud jumping into the stream he caught it and brought it 
ashore. Surprised at the sight of such a treasure, he 
opened it and was even more surprised to find it contained 
a baby girl. He took her to his wife and they brought 
her up as their own child. Sassi grew up into a beautiful 
woman. Many a washerman suitor came to wed her but 
she refused them all. This enraged a relative of Att& who 
presented himself at the Jàm's court and told him that 
Att&'s daughter was worthy of him.” The Jam sent a 
messenger to bring Sassi to his court. Sassi did not go but 
handed him the talisman. When the Jém saw it, he and 
his wife were deeply touched. They invited Sassi to come 
back, but she proudly refused to do so. 

Now it so happened that a rich man of Bhambor had 
made lovely gardens in which he hung portraits of kings 
and princes. Sassi along with her friends visited these 
gardens. Seeing the portrait of the prince of Kecem she 
became enamoured of him. She returned home sad and 
could neither sleep nor rest. She then wrote to her.royal 
father to grant her lands at the spot where the Bilocis , 
entered Bhambor and to give orders that none should pass 
without seeing her first, The request was granted and she- 
built a garden house there. It so happened that the Biloc 
merchants who came to trade from Kecem paid their 


1 In the Sindhi story Sassi was a Brahmin’s daughter. On her birth 
the astrologers foretold that she would marry a Muhammadan and would 
die in the desert pining for his love. This version appears to be more 
comprehensible, but Hashim being a Sufi could not attach importance to 
trifling religious differences on the path of love. 

2 'The Jàm would have been a very old man and it is for this reason 
that the enraged relative, to revenge himself, wanted him to marry the 
youthful Sassi. 
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customary respects to Sassi. On inquiry she was told that 
they knew Punnü, the Kecem prince who was their brother. 
Thereupon she imprisoned them all, letting two go back 
to their country. These two mounted their camels and 
reached the court of *Ali the father of Punnü in all haste. 
They told him all that had happened and demanded help, 
* Punnü will not go whatever may happen to the merchants,’ 
said the Chief. Disappointed, the merchants waited on 
Punnü and related to him the beauty of Sassi and the 
interest she took in him. "This made him curious and he 
left for Bhambor with his men. Reaching the city one 
night he entered Sassi’s gardens. Ordering the camels to 
graze in the gardens, he slept on the flower-bed which was 
always kept ready for Sassi. The gardeners informed their 
mistress of the destruction of the gardens and Sassi with 
her friends came to chastise the trespassers. But when she 
saw Punnü lying in her flower-bed her anger turned to joy. 
Their eyes met and they fellin love. Punnü then lived 
happily with her and the prisoners and his companions 
were asked to return to Kecem. When ‘Ali came to know 
of his son's behaviour, his sorrow was great and he was 
very unhappy. His other sons thought of a device to bring 
their brother home to their father. Taking sweet wine with 
them they came to visit Punnü at Bhambor. Sassi and 
Punnü arranged great festivities in their honour. After 
dinner the guests offered them wine, which had its effect 
. and they fell fast asleep. The brothers thereupon mounted 
their camels and, taking with them the sleeping Punnt, set 
out on their journey to Kecem. In the morning Sassi woke 
up to find that her Punnü had gone. She was sad and 
inconsolable, In vain her adopted mother impressed upon 
her that her low social status was the cause of Punnii’s 
dramatic departure. Madness overcame her and she left 
barefooted for the kingdom of ‘Ali. The heat of the sun 


i By brother they meant caste-man or relative. 
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and the burning sands soon scorched her tender feet and, 
shouting the name of her beloved Punnü, she fell dead. A 
shepherd who saw her dying was so much impressed by 
her death that he became a fagir. He buried her ashes and 
became their guardian. 

The spirit of Sassi met Punnü in à dream and told him 
that she had given her life for him. He woke up to find 
himself in his parents’ house. At once he prepared to 
return to his love, but his parents, brothers, and the tribesmen 
would not let him go. Helpless, he drew his sword and was 
about to strike himself dead when the parents gave in. 
Praying God that he might find Sassi happy he set off. 
When he reached her grave and saw the shepherd fagir 
sitting near by, he inquired of him the name of the saint 
whom he had buried.’ ‘It is not a saint but a peerless 
beauty who died crying for Punni,’ replied the fagir. 
Punnü at once swooned dead on the grave, which opened, 
and put out two arms to receive him. 

We will now let Hàshim speak from his Sassi. The 
adopted mother of Sassi, hearing of her fate, comes to console 
her and advises her to forget Punnü, the source of her 
suffering. 

Dhoban mà nasihat kardi à dhià pau ràhi 
dhoban zàt kamini kar ke chor gaye tudh tàhi 


bhaj bhaj pher use val daurè làj aje tudh nàhi 
bäshim vekh dukkh& val pike ghund biloc balài? - 


The dhoban* mother gives counsel, Daughter, come to the true 
path. Considering the washermen’s caste low, they (Punni 
and his brothers) have left you. Again and again towards 
him you run, still you have no shame. Hashim, throwing ° 
a veil on * see your sufferings ; the Biloc is an evil spirit. 


1 It is only saints and fagirs who die and are buried in deserts. 
Ordinary people rarely go to such lonely places. 

2 Sassi-Punni, p. 10. 

3 A dhoban is & woman belonging to the washermen’s caste, called 
the dhobi zàt or jät. 

4 By patiently thinking over your troubles you will find that he was 
a source of sorrow for you. 

5 Balà is a female evil spirit, but in the ordinary sense it means 
trouble and sorrow. 


7 
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To this and other good counsels Sassi replied with firm 
determination : 
Marsa mil n& mursa jàn tali par dhars& 
jad takk jän rahe vicc tan de marnó mül n& dars& 
je rabb kük sassi di sunsi jà pallà us phars& 
hàüshim nàh1 shahidan hoke thal màrü vico mars&.! 


I will die, but will not return at all from my path, I will place 
my life on the palm of my hand.? So long as life remains in 
my body, death in the least I will not fear. If God will 
hear the cries of Sassi then I will go and seize his skirt. Or 
else becoming a martyr, Hashim, in sandy land I shall perish. 


The dramatic fashion in which Punnü was carried off 
and the counsels of her mother and others almost maddened 
her and she followed her beloved. The heat in the desert 
was unbearable, and Sassi could not continue any further; 
yet she would not return : 


Camki an dupaihra vele garmi garm behare 

tappdī vā vage asm&n6 pancchi mar utare 

&tash dà daria khaloté thal mari vicc sare 

hüshim pher picch&h nà mür di li 1% hot pukare 
najak pair gulab sassi de mathdi nal shangare 

bali ret tape vico thal de jit jati bhunnan bhatthiare 
süraj bhaj vari& vicc badali darda lishak ni mare 
hashim vekh yakin sassi dà sidké mil na hare.* 


At midday the heat of the hot season ® increased. Burning air 
blew from the sky, felling the birds and killing them. A river 
of fires was flowing all over the sandy desert. Hashim, still 
she did not turn back, each pore of hers was calling the Hot.® 
The delicate rose-like feet of Sassi with henna beautified, were 
in the hot sand of the desert like as roast barley in an oven.’ 
The sun ran, and in clouds hid himself, through fear he did not 
a Hashim, behold the trust of Sassi, in truth she did not 

ail. 


A short while before her death in the desert sands the 
helpless Sassi, losing self-control, curses the thieves of her 
Beloved : 


1 Sassi-Punná, p. 19. 
2 A Paüj&bl expression signifying the little value of life. 
3 Punni’s, to show her humility. 4 Sassi-Punni, p. 20. 
5 Summer. 6 * Hot' was & title of Punnü. 
SC Bhatti is an oven in which corn is baked after being mixed with hot 
sand. 
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Shala } rahin kidmat tai nal sila de lurke 
hashim maran kumaut bidesi, lin vangi khur khur ke.” 


Please God, till resurrection’s day, with acute pains affected, 
Hashim, may the foreigners die an unnatural death, like salt 
slowly melting. 


She even curses the camels which carried Punnü away 
from Bhambor, and the caravan: 


Orak vakat kaihar di& kük& sun patthar dhal jàve 
jis dáci mer& punnü khari& shàlà oh dozakh viec jàve 
yà us nehu lage vico birhó vàng sasst jar jJàve 
hüshim maut pave karvánà tukhm zamino jáve.* 


At last hearing the cries of woe + even a stone would melt. The 
camel which has carried my Punnü away, please God, may she 
go to hell, or may she in love's separation suffer and like Sassi 
be burnt: Hashim, may death on the caravan fall and from 
earth their seed disappear. 


When Punna inquired of the shepherd about the newly- 
made grave he replies : 


Akkhe oh fakir punnii nit khol hakikat sari 
ahi nar pari di strat garmi mari vicari 
japp di n& punni da ahi dard ishk di mari 
hashim nam makin na jana ahi kaun vicari.® 
To Punnii that fagir relates, opening ® the whole truth: It was a 
woman, image of a nymph, dead because of heat, poor thing, 
repeating the name of Punnü and of love's pain she died, 


Hashim ; her name and house I do not know, nor who the poor 
one was. 


How Punnii dies at this tragic news is told as follows : ` 


Gall sun hot zimi ne diggà khà kaleje kàni 

khulh gai gor pia vice kabare pher mile dil jani 
khattar ishk gai ral mitti sürat husan janàni 
háshim ishk kamàl sassi dà jagg vice rahi kahani.’ 


Hearing that speech, with heart’s cramp, the Chief fell to the 
earth, the grave opened and he fell into the grave and the lovers 
met again. For the sake of love the woman’s beauteous image 
mixed with dust: the story of Sassi’s perfect love, Hashim, 
remains in the world. 


1 Shala=Insha Allah. 2 Sassi-Punni, p. 21. 
3 ibid., p. 24. 4 Death agonies, 
9 Sassi-Punnü, p. 24. $ Explaining. 7 Sassi-Punnü, p. 24. 
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Dohre 


Hashim in his Sasst-Punnit expresses 
same manner as Jami expressed his in 
But in the Dohre he is a pure Sifi and sin 
mystic emotions. Dokre has procured : 
of the pious and the esteem of the learned 
Hashim can demand a place next to Bi 
him not anxious to gain power and pos: 
Baha, free from all fetters of sanctity of pir 
ship, he wrote down the ideas which occur 

By the word Dohra the reader mig! 
believe it to be a Hindi verse-form, whic 
dohre of Hashim are different from dohre 
be classed in two groups. 

Those of the first group are somewh 
verse-form called chands and are 208 in 
belonging to the second group are called di 
Diora is an old Pafijabi verse-form. As a1 

$ in folk-poetry, but in some rare cases por 
it. Of the Sufi poets, Hashim was the 
But bis dior poems called diore are few i 
are only seven, published along with his 
and entitled Dohre Hashim Shah or Darya 

We now proceed to give a few specii 
dohre-and diore. 

Hashim reproaches love, calling him : 
his inability to break the shackles of sham 

“tied round the poet’s feet. 
Ja farihid bike te 4yd otthd c& pahar : 
mere pair janjir haya da, ohnti mil na 
ishk& zor nahi vicc tere sace 4kkh bud. 
hàshim log karan gam aivé asi bhet te: 





When Farhàd was being sold then you came a 
the mountain, (but) the chain of shame (cor 


1 Allāh Vále ki Kaumi Dukàn, Kashmiri Bazar 
2 Dohre Hashim Shah, p. 30. 
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feet you have not at all broken. Love, you have no strength in 
you, say the truth (that) old age has come (on you), Hashim, 
people worry * uselessly, we * now have found out your secret. 


Hashim explains the difference between the so-called 
lovers of God and the real lovers or seekers, as : 


Rabb dà ashak hon sukkhala eh baut sukkhali bazi 
gosha pakar rahe ho sabar phar tasabi bane namazi 
sukkh aram jagat vice sobha ate vekkh hove jagg razi 
hàshim khàk rulàve galia te eh kàfir ishk mazázi.? 


To be a lover * of God is easy, it is a very easy game; simply sit 
patiently in a corner, seize a rosary and say the prayers. 
Thus will come rest, comfort and fame in the world and the 
people will be pleased ê on seeing them; (but) Hashim. this 
heathen love makes the unbeliever roll in the dust of the 
streets.’ 


Hashim believed that those alone could realize love 
who had renounced all religion and faith, as : 


Jis viec jahg birhd da pià tis nàl lahü mukh dhotà 
shamà jamàl ditthà parvàne ate àn shahid khalotà 

jà mansür hoyà madmata tadh sili nal parota 

hàshim ishk aih jehà milià jin din mazhab sabh dhota.® 


One in whom the battle of separation has commenced,® he has 
washed his face with blood.1° The moth saw the glory of the 
candle and coming. stood à martyr. Whon Mansiir wus filled 
with divine passion then he was threaded to the cross. Hashim, 
such souls alone have attained love, who washed oft (cave up) 
all faith }* and religion. 


What happens after love has taken root in the hyman 
heart is well explained here : 


1 Worry because they think that love has ceased to have any effect. 
? Meaning I. 3 Dohre Hashim Shah, p. 20. 
4 Lovers of God according to the religious code. 
5 i.e. gosha nishi. 
6 Satisfied. 
7 The theologians termed the Sufi’s love for God as heathen love and 
the Sufi as an unbeliever. Hashim is here speaking ironically. 
8 Dohre Hashim Shah, p. 14. 
9 Who realizes that he is separated from the Real. 
10 He cleans his soul with his own blood, i.e. he sacrifices himself 
for Truth. 
11 He died for his love caring little for all else. 
12 By ' faith ° the poet means blind faith in the words of others without 
making personal efforis to find Him. 
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Tor janjīr shariyat nass dā jad raccada ishk majāzī 
dil nà cot laggi jis din di as& khüb sikhi rind bàzi 
bhaj bhaj rāh vare butt-khanne ate záhir jism namázi 
hàshim khüb parh&àyà dil nà ais baith ishk de kàzi.! 


(The soul) breaks the chain of law and hastens to create heathen 
love. From the day my heart has felt the blow (of love) I have 
learnt well licentionsness (because) again and again my soul 
enters the idol-house, but outwardly my body is at prayers. 
Hashim, being installed. (in the heart), this gāzī of love? has 
well taught my heart. 


We give below a few more dohre which express faithfully 
Hashim’s various mystic ideas. 


Zahd ib&dat cahe vekkhe n&hl hargiz dhiy&n nà kardà 
Shah Mansür carh&y& sült ate yusaf kitto su bardà 

kis gall de vice rizi hove koi bhed nahi ais gall da 
hashim be parvahi kold mera har vele jiu dardà.? 


The orthodox wants adoration (of God) but sees Him not, and 
pays no attention at all:* he raised Shih Mansir on the cross 
and made Josepha slave. By what may he be pleased? There 
is no secret in this matter. Hashim, my heart is ever afraid 
of his indifference. 


Dil soi jo sej sajjan de nit khün jigar dà pive 

nain soi jo às daras di nit rahan hamesh& khive 

dil be dard biàdhi bhariy& shálà oh har kise nà thive 
hüshim so dil jàn rangilà jahrá dekkh dilà val jive.5 


That alone is the heart which ever on the Beloved's bed drinks 
its own heart's blood. Those alone are eyes which remain 
ever drunk. An unsympathetic heart® is full of disease, God 
grant everyone may not possess it. Hashim, know that heart 
to be pleasure-loving * which lives by looking at the heart.® 


Har har post de vice dost oh dost rip vatave 
dost tak na pahfice koi eh post cih bhulāve 

dost khas pachane tai jad post khak rulàve 
haishim shah jad dost pave tad post val kad jàve.? 


1 Dohre Hashim Shah, p. 9. 2 The Safi doctrines of Divine love. 

3 Dohre Hashim Shah, p. 29. 

4 He is not attentive and often takes contradictory steps. 

5 Dohre Hashim Shah, p. 21. 

6 One who does not feel the pain and sorrow of others. 

7 Rangild literally means a pleasure-loving person; here it means 
one who loves God, i.e. one whose heart is coloured with the divine colours. 

8 He who feels the pain of others, Hashim believes, is God’s lover. 

9 Dohre Hashim Shah, p. 9. 
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In every poppy-head + is the Friend? and that Friend changes 
his guise. No one reaches that Friend, this poppy-head * 
makes one forget the desire for Him. Then alone is the 
Friend recognized when the poppy-head is placed in the dust.’ 
Hashim Shah, when the Friend is found then who will go to 
the poppy-head ? 

Ved katàb parhan caturii ate jab tab sidh banave 
bhagave bhes karan kis karan oh man dé khot Inkave 
murakh jà vare us vehre ate aukhad janam gavave 
hàshim mukat nasib jihnà de soi dard mandà valave.® 


Reading of the Ved and the Book” is a trick, because now and 
again it will make (the reader) à knower; what is the guise of 
a recluse for ? It hides impurity of heart. The ignorant enters 
that courtyard (path) and wastefully passes his life ; Hashim, 
for whom salvation is destined, they come to sufferers.® 


Before closing this account, we will give one of Hashim’s 


diora. It will clearly show the difference between dohré 
and diora : 


Mahi par arém nà mainü, mai mutthi teg nazar di, 
tarle kardi 
sohni khavar hoi jagg sare, jo rat same jhana tardi, 
zara na dardi 
haye bani lacar sohni mai fira bahane kardi, 
ghat nà tardi 
hàshim siddak sohni dà vekkho ate hikmat jàdü gardi, 
parakh mitardi.? 
The Beloved is across (the river), no rest for me, I am lost, 
deceived by the glance’s sword, 1 beseech (him). Sohni is 
straitened in the whole world who at night swims the Chenab 
and without the least fear. Ah I,/° Sohni, becoming despon- 
dent, am wandering, making excuses but do not swim aeross.!! 
Hashim, see the sincerity of Sohni and see in her the skill of a 
magician and the discrimination !? of a friend. 
1 Religion with its dogmas. 2 God. 
3 He is differently manifested in each religion. 
4 Religious dogmas which make the follower forget Him, the Real. 


5 Religion and its accompanying dogmas are abandoned. 
6 Dohre Hashim Shah, p. 17. 
i T Book stands for the revealed scripture. Here by Book is meant the 
Qur än. 
8 i.o. Süfls, because they suffer at the separation from the Universal 
Soul 


9 Dohre Hashim Shah, p. 31. 10 The poet now speaks of himself, 
11 T have no courage to take the drastic step into the sea of conviction 

and so am making excuses for remaining on shore. 
12 That she could distinguish between the true beloved and the false one. 


CHAPTER VIII 
Karam ‘ALI 

Or Saiyid Karam ‘Ali Shah* absolutely nothing is known 
beyond what may be gathered from his own poetry. 
The biographies of saints, so far as we have been able to 
consult them, ignore him completely. It is possible that 
one day the publication of some unpublished biography of 
poets and saints may provide us with an account of the 
life and work of the poet, though, up till now, no book 
has increased our knowledge about him. We are therefore 
compelled to fall back on Karam ‘Ali’s own work and the 
copyist's ? note, although very little regarding him is to be 
found in his verse. 

Towards the end of his work entitled KAiyàl? the 
copyist Muhammad Niwàz writes that the work was written 
by his master Saiyid Karam ‘Ali Shih. Karam ‘Al, there- 
fore, was a saiyid. The poet himself tells us that he met 
his spiritual guide Pir Husain at Malerkotla : 

Maler kotla Karam Ali ni dittà pir husain jamal, 
payare de lar lagg.* 
In Malerkotla, friend, on Karam ‘Ali, Pir Husain bestowed his 
splendour ; hold the skirt of the dear one. 

Though the poet met his pir at Malerkotla, yet the 
permanent place of his gurü's residence seems to have been 
. Vatàlà (Batala) in the Gurdaspur district : 

Karam Ali cal shaihar Vatale lok phan pai jani nt.5 


1 Our attention was drawn to the existence of the poet by the recital 
of his poems by several fagirs and minstrels. 

2 Copyist of Karam ‘Ali’s MS. 

8 After hearing the recital of Karam ‘Ali’s verse from fagirs we 
decided to find out some written work of the poet. Fortunately we 
came across a slightly worm-eaten and forgotten copy of the Khiydl in 
a corner of Mr Hafiz-ur-Rahman’s Library. Excepting a few pages 
missing from the middle, the MS. is intact and is written in a legible hand. 

4 Khiyal 60. 9 Khiyal 41. 
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Karam ‘Ali, go to the town of Batala, people (here) are worrying 
my life. 


Again : 
A Pir Husain dikhii ditti hass hass kadama de val natthi 
Karam Ali là sine mai sutti, vas& shaihar vatàle di gaddi.! 


Pir Husain came and manifested himself, laughing laughing 
I ran to his feet ; Karam ‘Ali, taking him to my breast I slept, 
I reside ai the seat of Batala ? 


At the end of almost all his poems Karam ‘Ali tells us 
that the dark veil of his ignorance was shattered by the 
bright light of real knowledge imparted to him by Husain. 
For example : 


Karam Ali hun viare, váre, pir husain ne tare tare 
dukkh gaye hun side sare, hoye sattgurü meharbàn kure.? 


Karam ‘Ali now is a sacrifice,* a sacrifice, Pir Husain has saved, 
has saved him. All our® troubles have now disappeared 
(because) the true-guri ® has been merciful, O girl. 


There is no indication of time in the verse. The 
fagirs say that he lived during the reign of Ranjit Singh. 
Not doubting the fagirs, we think that he was born in the 
time of Ranjit Singh but died when the English had taken 
possession of the Pafijab. Here is a proof of this : 


Karam Ali cal shaihar vatàle baitth phalaur di rele." : 


Karam ‘Ali go io the city of Voilà (Batala), sitting in the train 
(bound) for Phillaur. : 


The enthusiastic manner in which he mentions the train 
shows that he was still living when the railways were started 
in the Pafijab.® 

1 Khiydi 32. He refers to Batala as the seat of his Master in several 
other poems, for example in khiydls 47 and 68. 

2 Karam ‘Ali, it seems, lived for some time at the spiritual seat of 
his gurà. 

3 Khiyal 14. 4 A sacrifice for his teacher. 

5» Meaning mine. 6 Husain. * Khiydl 65. 

8 The first railway to and from Phillaur was started in 1870. 
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The poet most probably was a Qauiri because in one of 
the lullabies written for his son, Saiyid Jalal, he calls Abdul 
Qadir Jilini one of the protectors of the child. 


Nabi Ali va hasan husain, aur p&cavé hazrat fatima hai kamal 
Gaus alizim shahe jilàni huai tum par ab diàl.! 


The prophet, ‘Ali, Hasan and Husain and fifth, the honourable 
Fatima are perfect ; they and Shah Ghaug al-A‘zam 2 of Jilin 
are now all merciful to you. 


That Karam ‘Ali belonged to the popular Sifi school is 
quite evident from his poetry, which lacks individuality and 
personality. It is in a way a versification of the ideas 
of various schools of religion, though Islamic thought 
predominates and occupies a higher place than the others. 
Krishna is praised in one poem, his playing with the gopis? 
is described in another, but in the one that follows these 
Muhammad is praised as the best of them all and is described 
as the cause of creation. Karam ‘Ali, therefore, is a typical 
example of popular Sifis flourishing in favourable conditions 
and in normal times.* Besides these few hints on his life, 
all that we know is that Karam ‘Ali was an earnest seeker 
after God and that after his initiation into Stfiism by Husain 
he passed most of his time singing the praises of his had 
and through him of his God. 

Tbe Khiyàl of Karam ‘Ali comprises four kinds of 
poems. Khiydls are nothing but kaéfis composed to be sung 
in different musical measures. A khiyal in Urdii means a 
* thought ’ or ‘idea’. It is because of this that the kafis, 
which were various thoughts of the poet and were composed 
at different times, were gathered together and named 
khiyàl. As the khiyals outnumbered the other poems, the 


1 Lori 12 m the Khiyal. 

2 One of many names of Abdul Qàdir. 

3 Even the poet becomes one of the gopis and invites Krishna to 
come to play the game. 

4 There 1s a good deal of contrast between him and Fard Faqir. 
One lived in difficult and the other in happy times. 
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manuscript was named Khiyal. These kàfis, eighty in 
number, are of unequal length. A few are very lengthy 
while the others are moderately long. 

Ghazals. The manuscript also contains 17 ghazals. 
No Pafijabi Safi before Karam ‘Alī wrote ghazals. These 
lyrics are lengthy and are composed in Urdü inierlarded 
with many Persian and Arabic words. Pafijàbi words too 
are not infrequent. The language, on the whole, is poor 
and his prosody is not accurate, and this fact clearly proves 
that his knowledge of Urdii was limited. 

Loris. These lullabies are twelve in number and were 
probably written some time after the birth of his son. 
Except the last two lines of the twelfth one, they are all 
in Pafijàbi. In most of them, Maula Ali or ‘Ali is called 
the protector of the child. This may be an indication that 
Karam ‘Ali was a Shi'a. 

Dohre. There are two dohre, the Hindi chand of eight 
lukk each, and one dohà as in Hindi poetry. They are all 
in Pafijàbi. 

The book Khiyé@l is marked by the complete absence of 
method or system of arrangement or any traditional praising 
of God, his Prophet, and the saints. But the poems are 
full of music and have poetic flashes. Karam *Ali mostly 
employed popular metres and refrains for expressing his 
ideas, and this is responsible for a good deal of poetic 
beauty being imparted to his mediocre thought. Save the 
loris the poems are full of Sufi effusions of a popular ` 
type, which make room for all doctrines and superstitions-. 
The sayings of the Qur'ün, though engraved in Pafijabi 
verse, lack that charm which they have in the poetry of 
‘Ali Haidar. 

That Karam ‘Ali wrote any poetry besides the Khiyal 
seems improbable. In any case this is his only work known 
to us. Now we proceed to give a few khiyals to show their 
poetic beauty and the Safi thought they contain. 
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Pir worship is the most conspicuous element of Karam 
*'Alís poetry. Like any other popular Safi he does not 
differentiate between the Beloved (God) and his teacher, 
His hadi is the Beloved to him and always remains so.! 


Rondi ni mainü muddatà hoiy& kade 
deve an jams], dil n& tab nahi 
& pir husain dikhai ditti hoiyaé karam 
ali mai nihal, dil ni tab nahi.? 


(I) have been crying for a long time, that he should come some 
time and manifest his splendour ; the heart has no peace.? Pir 
Husain came and made a manifestation; (thus) Karam ‘Ali, 
I became satisfied ; the heart has no peace. 


Again : 


Karam Ali lai Pir Husain shih 
che bichd ke soiya ni.* 


Taking Pir Husain Shah (with him) Karam ‘Ali spread the bed 
and slept,° O friend. 


The above shows the attitude of the popular Süf1 with 
regard to the Beloved. He is satisfied with his teacher and 
abandons all idea of union with the Beloved through his own 
efforts, entirely relying on the hadi to obtain it for him. 
The following will eliminate all doubt concerning the truth 
of our statement : 


Koi lavo ni pià n& mor, minntà kar karke 

Is de badale meriai màe deo hor kise n& tor minnt& kar karke 
hauli hauli tusi karo ni gallà tusi páào n& saiyo shor minnta kar 

° karke 

Pir husain sivā nā koi, karam ali d& hor, minnta kar karke.® 


i In Panjabi Sufiism, a sceker is supposed to drown himself in the 
piv and then meet God, but once he has found God, he becomes one with 
Him. Though he talks much of One-ness, a popular Sufi is unable to 
feel or to understand it, and that is why his pir always remains God 
aud tue Prophet for him. 

2 Khiydl 78. 

3 This is the refrain of the poem. 

t Khiydl 79. 

5 Meaning that having accepted Husain as his pir he is fully satisfied 
and i» living without any further search for the Beloved. 

6 Khiyal 73. 
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Let someone make the beloved come back! with many en- 
treaties. In his place, my mother, send somebody else (with 
many entreaties) Quietly, quietly carry on the conversation, 
make no noise, friends; (with many entreaties). Talking 
sweetly of things take him back to the house; (with many 
entreaties). (Because) save Pir Husain, Karam ‘Ali has no 
other of his own; (with many entreaties). 


Here in brief is Karam ‘Ali’s idea of God’s omnipresence 
which he professes to see in all religions. For him it is God 
Himself who is working in each religion : 


Masala kar kar vaz karatida, kar kar loka jama bitthatda 
din dia bata khiib sunatida, kufre isliim pharia hai 

tilak lagà ke matthe bassdà, gal vicc paihn janeu dassdà 
otthe kar bhajan nà rajj dà, parh parh oh ofikàrià hai 
kitthe isài banià farangi, kare larai ban ban jangi 

hatth tere hai mandi cangi, dhar topi shimlà uttàriáà hai? 


Talking of the doctrines You arrange sermons and gathering the 
people seat them, and (then) many matters of faith * you tell 
them, (saying) Islàm has shattered the false. Putting the mark 
on ihe forehead You reside, wearing the sacred thread round 
the neck (You) show, there? singing the praise You never get 
satisfied, studying and reading " You have uttered Om. Some- 
where You have become a foreign Christian and You fight 
becoming a warrior, in Your hand is good and evil, taking off 
the turban You have put on the hat. 


Before proceeding any further it would be advisable to 
state here that the popular Süfis concept of God’s omni- 
presence, though apparently there is no difference, is, in 
reality, à good deal different from that of an intelléctual 
Safi. No doubt like the others he also sees God in both good 
and evil, in chastity as well as in iniquity, in truth as well 
as in untruth. But unlike them he fails to understand that 


1 Or change his mind to go on a voyage. 

2 This is the rahdu or refrain. 

3 Khiydl 9. 

4 Islam. 

5 Non-Islàmie religions like Christianity and Hinduism. 

6 In Hinduism. i 

7 The Hindu religion, i.e. its scriptures. 

8 Karam ‘Ali, who sees God’s presence in different religions as shown 
above, sees it even in the dwellings of prostitutes and gamblers as : 


Jad6 tavaif de ghar javé, uithe ki ki niz karavé. 
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fine but powerful point which maintains the balance and 
establishes the superiority of good over evil, of chastity over 
iniquity, of truth over untruth, and so on. What is this 
point? We will now explain it. The intellectual Sufi 
knows that God in His Own-Self is Truth, Light and Purity, 
but when He reflects Himself then He does it equally in 
good and in evil. To understand and see Him both in 
his personal and in his Omni-Self it is essential that the 
seeker should be like Him, i.e. like His Personal-Self. Truth 
can see Truth and therefore only that man can see Him 
who has become like Truth. Once Truth is realized in It- 
self, then it is a very easy matter for the seeker to see Him 
reflected in evil and untruth. Therefore the intellectual 
Süfi' concentrates all his forces to see Truth through the 
Truth, ie. by becoming Truth. But the popular Süfi's 
efforts to seek the Truth through untruth are soon shadowed 
by ignorance, hence the realization of Truth remains a 
hypothesis, and mysticism becomes a body without the 
soul. Except for some rare exceptions the popular Sifis 
eventually fall into ignorance, and believe that both good 
and evil, being two different aspects of the same God, are 
to be regarded as the same. And it is due to this great 
misunderstanding that their seats often became and become 
the centres of moral turpitude. 

The musical tunes in which Karam ‘Ali expressed his 
sentiments of divine love are popular in all Pafijàbi, and 
“more so in Sikh, circles. As an example we might quote : 


When You go in the house of a prostitute what coquetry You display 
there ? 


and 
Juai khanne de vice var var dio khelé par sare dar dar 
Entering the gambling-house You bet, but all in fear. 
These aspects of God are misunderstood by the mystics and their followers 
alike. 


1 The orthodox is saved from falling into untruth and ignorance by 
his adherence to religious commandments. 
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Mere sine vajdi hil 
ishk piüre di 

turan phiran thi àjiz kiti lagei kaleje sül, 
ishk pi&re di? 

eh dukkh laggià sinti kari hoye aram na mil 
ishk piàre di 

je ikk vari daras dikkhive, maint sire dukkh kabil, 
ishk piàre di 

Karam Ali nti deve dikhai mukkh yar da rabb rasil, 
ishk piàre di.? 


In my breast there is à stab; the stab of dear love. It has 
disabled me from walking and in my heart is a terrible pain ; 
the pain of dear love. The disease that has caught me is 
serious, and not at all curable; the disease of dear love. If 
once you® manifest yourself all trouble will be acceptable to 
me; the trouble of dear love. To Karam ‘Ali, let there be 
manifested the face of the Beloved which is (like) God and his 
prophet ; 4 the face of dear love. 


Sometimes Karam *Ali employs, besides musical tunes, 
even the words peculiar to the Sikh social and religious 
literature. Here is an example: 


Satt Gur& de carni lagg piāre satt gurã de 5 

be mukkh hoiye mil na hargiz bhavé tine deve sara jagg 
sijjadid mil né mukkh hataiye bharm dà toriye tagg 
hijar farak de jo kujh andar sital hove agg 

jivé ràjhà ban ban pàli, hir de càre vagg 

Karam Ali kar kar arjüiy& dil nti laiye thage.® 


Be attached to the feet of the true guri, of the dear true gurii ; 
though the world taunt thee, yet turn not thy face’ away (from 
him). Turn not thy face from worship, break the thréad of 
doubt. Whatsoever is in separation, let that fire become cool® . 
May ho live who as Rajhi becoming a herdsman grazes the 
cattle of Hir. Karam ‘Ali, by making petitions let us win the, 
heart of the true gurit. 


1 Ishk pidre di is the refrain repeated at the end of each line. 

2 Khiyal 12. 3 The Beloved, i.e. God. 

4 It can be translated either ‘ the face of the beloved which is God 
and his Prophet ’, or ‘ which is like God and his Prophet ’. 

5 The rahdu ‘ pidre satt gura de’ is to be repeated after each line. 

9$ Khiyal 59. 

7 Do not detach yourself from the gwrà. 

8 Whatever pains and troubles are experienced in separation, they 
are finished because the fire of separation is extinguished by attachment 
to the guri’s feet. 


" 
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In the poem given above the musical tune and the 
words satt gura, carni, bharm, and siial are all peculiar to 
the Sikh religious songs of the Pafijab. If one heard it 
being sung, one would at once take it for a Sikh song in some 
gurü's praise. 

We have said already that Karam ‘Ali, like any other 
Safi belonging to the popular school of thought, versified 
the beliefs of different religions and their various sects, 
Here are a few lines from one of his lengthy khiydls which 
serve as a vivid example. He speaks of Krishna and his 
playing holt : 

Hori khelo biraj ke vasi hori khelo 
koi uravat hai lal gulali koi phaikat hai pickari 
hamare mahal maikay6é nahi ayo lok karat hai hasi. 
And : 
Pir Husain ke jay duare karam ali javé dukh sire 


Govind govind ke gun gare, tere janam ki tute phasi 
hori khelo, etc.! 


Play holi, resident of Brij, play holi, some sprinkle ldl-gulali 2 
and some throw syringefuls ;? but why have you not come to 
my palace? The people are laughing.* 

And 

By going to the door of Pir Husain, Karam ‘Ali, all troubles 
disappear ;° sing the attributes of Govind,® (thus) the pain of 
rebirth ? will end. 

‘Now we proceed to give specimens of his loris. 

Though they are childish and amusing, yet they are interest- 


1 Khiyal 62. 
2 Red vegetable powder thrown at one another during the holt 


` festival m early spring. 


3 Of coloured water. 

4 People are laughing ironically at me because you have not come to 
play holt with me. 

5 Troubles disappear because he teaches the name of God. 

6 Govind, a Hindu name of God, but mostly used for Krishna, the 
eighth incarnation of the Hindus. 

? Lit. hanging or execution. This is a Hindu idea according to which 
the human soul has to pass through many births before it attains salvation. 
The process of entering one life after another is abhorrent to the striving 
soul, who calls it hanging or execution. This eternal pain, says Karam 
‘Ali, ends by singing the attributes of God which procure salvation. 
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ing. They tell us that Karam ‘Ali was overjoyed to have a 
son, whom he calls the light of his house. Such attachment 
is typical of a popular Safi. 


Lori lai ve saiyad jalala 

khush hove dekhan vala 
tera maula ali rakkhvala, 
ghar karam ali de ujala.} 


Hear the lullaby of Saiyid Jalal, that the looker-on may be 


pleased, your master is ‘Ali the protector (and) light is in the 
house of Karam ‘Ali. 


And again : 


Lori de de bábal hass dà, parh parh ‘ wajj bulla’ phir dassdà 
dui vaiham pare ho vassdà, karam ali carh anhad bassdà.? 


Singing the lullaby the father laughs, and over and over repeats 
wajj-hulla ;* the foolishness of dvaita departs * and Karam ‘Ali, 
the soul mounts and dwells in the Eternal. 


Towards the end of his work is a dohà which we believe 
the poet wrote some time before his death. In it he welcomes 
death and asserts that it would bring his troubles to an 


end. What his troubles were we do not know. Here is 
the doha : 


Vakat &khiri à gayà, thalle maut paighàm 
call karam shah caliye, jhagre mitan tamim. 


The last moment has arrived, the order of death is downstairs ; 
come, Karam ‘Ali, let us go, all troubles will end. 


1 Khiyal, lort 18. . 

2 ibid., lor? 4. 

3 Wajj-hullà is the Patjàbi form of the Arabie vajhw' Llàh meaning * 
the face of God. The Sifis of the Panjab repeat it as one of their spiritual 
practices. : 

4 Dui in Paütjábi means the fact of being two, and it is for this reason 
that the word is employed for dvaita. Dvaita represents that school of 
thought which takes God and his creation as two separate units and not 
one and the same, as is believed by the exponents of advaita. 


3 


CHAPTER IX 


Some Minor Poets 
Karim Bakhsh 


A Pafijabi manuscript in the library of Dr Hifz-ur-Rahman 
caught our attention. On examination we found that it 
was written in a very neat hand, on old Pafijabi paper. 
It could not have been less than seventy-five years old, 
perhaps it was more. 

This work, as Karim Bakhsh himself states in the 
preface, was a Pafijabi translation of Tafrihu’l Azkia f'l 
Ambià of Abu Hasan; most probably the author was a 
pupil of this Abu’l Hasan, though he does not say so; but 
he has not forgotten to tell us that Abu’l Hasan was a dis- 
ciple of Shah Abdul ‘Aziz Muhaddas of Delhi. 

The translation in Paüjàbi is entitled Tazkiratu’l 
Ambià. At the end of the work, the translator attached a 
small Bara-Mah. This Bara-Mah Muhammadi,' as he calls 
it, amply proves what we said in the Introduction, that 
some Siifis imitated the Vaisnavas and sang of Muhammad 
in the same way as the latter sang of Krishna. Not only 
this, but references made in such descriptions also point to 
Hindu customs, such as going to bathe on festival days, and 
changing of dress colours in mourning,” etc. The Sifi’s 
Mathura was Medina and he himself the forsaken Radha,® 
while his Gokul or Brindaban was the place of his residence. 
The Süfís months and their names were Pafjàbi* as was 


1 Barü-Màáh Muhammad: means twelve months on Muhammad. 

2 See below the description of the second and the twelfth months. 

3 Of course the name Ràdhà was never mentioned. As we have 
already said, Hir replaces Radha in the Pañjāb and so her name was used 
whenever it was necessary. 

4 The Pafijabi months are the same as the Hindu months. The 
names, too, are as in Sanskrit, except that they are somewhat corrupted 
and differently pronounced. 
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his concept of the weather of each month, and he described 
his mystic condition accordingly. To illustrate the truth 
of our statement we give below the Bara-Mah Muhammadi 
of Karim Bakhsh. 

Although we tried to discover the life-history of Karim 
Bakhsh we were unsuccessful. We only know that his 
takhallus or nom-de-plume was ‘badar’. His custom of 
using ‘b’ in the place of v’ indicates that he belonged 
either to the Jullundur or to the Hoshiarpur district. He 
was a Sifi, for an orthodox Muhammadan would not write 
in the strain in which he wrote his Bara-Mah. 


Bàrà-Màh Muhammadi * 


Cetar, the first month ot the year 


Cetar cinttà har dam camke, taraf madine jàvà mat 
pakara jali roze sandi ro ro hal sunava mai 

bhà bichore biyog vikháya vasaló pàni pàv& mai 

je kar yàri kare nasibà badar pià ang làvà mai 


Vesakh, the second month of the year 


Karan bes&kh taiyári salyà ralmil nahávan jàvan nü 
utth utth pave palang darinda mai tatti de khavan nü 
mai tatti te tatt bhalatti jami darad uthüvan nü 

tere bàjh rasülà kehr& kaddà hàl sunàvan nü 


Jeth, the third month ^ 


Jethó heth gam& de ài darad bichor& khada je 
jald madine saddo hazrat nahi ajiz mar jada j je 
khak sare te càk garibà jogi bhes batada je 

Ai jin laba te hazrat dam dam darad satada je 


Har, the fourth month 


Har mahine hare ghatà ro ro hàl bajava mai 

diiti dushman kull zamana ky6 kar j jän bacava mai 
cori chuppe bhàiyà koló taraf madine j java mai 

oh kehr& din bhàgi bharyà& jad piy& ang lava mai 


1 Tazkiratw’l Ambid, Preface. 
2 Tagkiratu’l Ambid, pp. 211-12. 
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Sdvan, the fifth month 


S&van saun nà birhó dédà ro ro cikà màr& mai 

aih maihbüb habib khudà de kis dar jàye pukür& mai 
dushman pàle düti vehrá kikar umar guzárà mai 

ài jan laba te jani jan tere t6 vara mai 


Bhädrõ, the sixth month 
Bhādrõ bhāh bichore bhavakī, jal bal kolà hov& gi 
khali maihal darāvan saīyo, hāju hàr parov gi 
ghar de vali zit nā pucchi, kis agge jā rovagi 
cal madine kh&vind agge hun hatth bannh khalovági 


Asoj, the seventh month 
Asoj às nahi kujh baki mat 4si kurladi ha 
tere dard bichore hazrat khiin jigar di khadi ha 
likkhià lekh nasib azal dà ai jholi hun padi ha 
sarvare üálam dohi jahàni teri goli bádi ha 


Katiak, the eighth month 
Kattak kaun sune fariada& tii sarvar sultana hai 
tii mahbib rasil khuda da vali dohi jahani hai 
teri khatir paida hoya, jo jimia asmana hai 
dunia andar hashar dihare tii mera khasmané hai 


Magghar, the ninth month 
Magghar mukk rahi ha hazrat ay karo dil dari mai 
lakkh lakkh vari vari java ghol ghata ikk vari mai 
khesh kabilà ghol ghumava ho kurban nakkari mai 


_ je ikk jhat measar ave dohi jahani tari mat 


Poh, the tenth month 


Poh mahine sarvar bajhd jo sang mere biti je 
shālā dushman nāl nā hove jahi bichore kiti je 
ki &kkh& mai ishk kavlià maut üpe mang liti je 
gaihar payali ishke vali mit akkhi mai piti je 


Magh, the eleventh month 
Mahi magh n& mai ghar dye khali sej darivegi 
paiya barafa sardi shuraki, sardi pir khapavegi 
bet melt sang na beli badar haveli khavegi 
ah hazrat didàr vikkhào thok kaleje javegi 


MÀ ge pe ante 
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Phagan, the twelfth month 
Phagan bhukkhi sühe sáde tai bajh6 kujh yad nahi 
guzarià sàl n& sajjan &ye ja koi faryad nahi 
aih maqbül rasul khudà de bin tere dil shàd nahi 
jay pukar& vicc madine kyéd hundi imdad nahi. 


‘In cetar, worry is ever lively ; I should go to Medina ; 
(and) holding the lattice ! attached to the tomb,? weeping, 
weeping I tell my state; the fire of separation has disunited 
us; onitI pour the water of union ; if destiny ordains our 
friendship, badar, Y would embrace the dear one. 

* [n vesükh, my friends * make preparation to go together 
to bathe,! my bed? rises and attacks me like a wild beast 
to eat me, the hot one; I, the hot one, enveloped with 
heat, am born to undergo pain; without you, O apostle 
(Muhammad), whom should I find to tell my condition to ? * 

‘In jeth, I am buried under sorrow,’ the pain of separa- 
tion devours me; call me soon to Medina, O Hazrat, or poor 
I shall die ; (smearing) ashes on the head ? I, the poor cow- 
herd, change into a yogi’s garb:;? l am near death, O 
Hazrat, every minute pain troubles me. 

‘In the month of har, I heave sighs and, crying, sing my 
tale; the whole age is à back-biting enomy ;'? how can I 
save my life? Hiding and in secret from my brothers ! 


1 The walls of the tombs of great Muhammadan celebrities in India 
generally have latticed walls, and visitors are not allowed beyond them. 

2 The tomb of the Prophet. 3 Girl friends. 

* In vaisükh or vesákh falls tho festival of the New Year's day when 
the Hindus, especially Hindu women, go to the river or some such place to 
bathe. Generally fairs are held outside the bathing-places, where people 
enjoy themsolves. 

5 He imagines that in the absence of the dear one the bed assumes a 
cruel aspect as if it wanted to eat him up. : 

6 Meaning, ‘ whom could I find greater than you to whom to tell my 
sorrow ?" 


7 * I am buried under sorrow ' is & Pafijábi expression meaning that 
sorrow has overpowerod me. 

$8 A Hindu yogic practice. A sign of renunciation. 

9 When Rajha could not obtain Hir in marriage he became a& yogi 
or jogi, a Hindu recluse. The poet forgets that he is replacing the heroine 
and so it could not be R&jhà but Hir. 

10 * The world talks against me behind my baek. Between the separa- 
tion from you and an unsympathetic world, how am I to live ?’ 

11 Here the poet again becomes Hir and says that like her he goes to 
meet Rajha (Rasul) without her brothers’ knowledge. 
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towards Medina I go; what a lucky day that will be when I 
embrace my dear one. 

‘In savan, separation does not let me sleep, weeping, 
weeping I scream; ah beloved, dear to God.! to which door 
shall I go and call?” Enemies whom I cherished, all of 
them slander me; how shall I pass my life?* Life has come 
to the lips (I am near death). O my life, I sacrifice my life 
for you. 

‘In bhadré, the fire of separation has kindled; I will 
burn and become coal; these vacant palaces frighten me, 
O friends ;* a garland of tears will I make; the master of the 
house? has not asked for me." Before whom shall I go and 
weep?” Let us go to Medina ; before my Lord with joined 
hands shall I stand.? 

‘In asoj, no more hope remains, I, the sinner, am 
wailing; because of? the pain of separation from you, O 
Hazrat, I am tasting the blood of my heart; my destiny 
was written in eternity, and that I am now receiving in my 
bosom: Lord of the world in both the worlds, I remain 
your humble slave. 

‘In katiak, who will hear my complaints (when) you are 
sovereign and Lord ? 1° you the beloved apostle ™ of God, 
are master of both the worlds; for you alone was created 


4 Muhammad, whom God. declares as his dear one in some hadis. 

2°For help. 

3 Those whom I loved and cared for have turned out to be back- 
biting enemies. 

4 Girl friends. 

5 Meaning, ‘master of my body ’. 

6 Zdt, which literally means caste, species or essence, is here employed 
in a different sense, implying that he has not asked for my person. 

" If a husband, not caring for his wife, leaves her, she approaches 
people who, intervening, influence him and make him accept her again. 
But in this case Muhammad, the beloved of God, is the husband, and so 
there remains no one to influence him. 

8 The Indian and especially the Hindu way of begging pardon. 

? Due to the pain of your absence. 

10 * When you are the only Lord who would dare to attend to my 
complaints against you ?’ 
11 The Prophet Muhammad. 
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all that is sky and earth ; in this world my days are like the 
last judgement, you are my Lord.? 


‘In magghar I am ending my day,” O Hazrat, come and 
hearten me ; lakh and lakh times I may be sacrificed for you, 
but let me be sacrificed once and for all; I will sacrifice 
my family and friends? and I, worthless one, being devoid 
of quality, will sacrifice myself; if I get one favourable 
glance, I am saved in both worlds. 

‘In the month of poh, without the Lord, what has 
happened to me? O God, grant it may not happen, even 
to an enemy, what separation has done to me ; what should 
I, a morsel of love, say ? I have myself asked for death ; 
the cup of love’s poison I have drunk with closed eyes. 

‘In magh, my love has not come home, the empty bed. 
will frighten me; the snows have fallen, the cold has 
increased, the pain of the cold will trouble me; the 
friend and companion is not with me, badar, the empty 
building will eat me; ah! Hazrat, give me a glimpse of 
you (or else) the injury will reach my heart. 

‘In phagan I am hungry,* red has become plain,’ without 
you I remember nothing; the year has passed, the dear 
one has not come, of that l do not complain. O God's 
approved apostle, without you my heart is not happy; 
shall I go and call in Medina? Why have I not been 
helped ? ' : 


1 The confusion and tumult is followed by the day of resurrection. 
Then the faithful will be saved. The poet here remmds the Prophet that 
after this separation he would have a better lot, being his faithful follower. 

2 *T am approaching my end.’ > 

3 There is a custom among the Pañjäbīs that in order to ward off 
evil from a person, money or some other article is passed over his head 
and is then distributed among the poor, or (if an eatable) thrown away 
to animals or birds. 

4 Hungry for union. 

& An abandoned woman, according to Hindu custom, is not supposed 
to wear red (the Hindu auspicious colour) and decorated dresses. Her 
clothes are simple and colourless. 

6 Because, being himself devoid of good actions, he placed his hope 
in the divine Grace. 


© 
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Bahadur 


A few extant pages of a Pafijabi manuscript in the 
library of Dr Hifz-ur-Rahman contain some compositions 
of a poet named Bahadur. Judging from the language and 
the Safi beliefs we can place this unknown poet somewhere 
between the years a.D. 1750 and 1850. He tells us that, 
being a passionate man, he trespassed on the rights of other 
people, which turned friends into enemies, and he was 
insulted almost every day. Then he met his teacher Pir 
Muhammad who, throwing a veil over his past, put him on 
the path of divine love. Bahadur thenceforward became a 
wandering fagir and it is because of this that he designates 
himself a gandila, or nomad, as : 

Meri zat gandili ahi har dam mangdi fazal ilahi 

asi gandile zit kamine sabh koi sath6 darda, 


mangan khair jaiye jis verhe dur dur chur chur kardia 
ape jhirké &pe dévé sáthó kujh nà sardà. 


My tribe is nomad (and) ever begs * God's compassion ; I am a 
nomad, low of caste ? and all people fear me ; in whatever street 
I go to beg, ib says, go away, go away. You* yourself re- 
proach me, and you yourself give. Iam capable of nothing. 


As is evident from his verse Bahādur was very much 
influenced by the Vedanta philosophy, but in rather a crude 
way. -Other Hindu doctrines, such as karma, yoga, and 
mays, also influence his personal Süfi convictions. The 
cosmogony of maya, however, was the most cherished con- 
viction of Bahadur. He calls it à bangülan, i.e. a woman 


1 The nomad tribes in the Pafijab often live by begging. 

2 The nomads are considered to be of low caste by Pafijibis of all 
denominations. 

3 The nomads, being casteless and dirty in their habits, are avoided 
by the people of the street where they go to beg. They are kept at a 
distance but are given alms. 

4 Meaning God. 

5 The poet wants to say that God in one of His aspects scolds him 
through the people of the street where he goes to beg, and in another gives 
him alms through the same people. 
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magician of Bengal,’ and he composed a work on the subject 
called Bahtgalan-N àmà.* 

It would be unwise, after the perusal of the two extant 
pages of this work, to discuss Bahadur’s conception of 
maya. But it would not be out of place to refer here to 
what the poet meant by it. To him mé@ya was an imper- 
ceptible power which could play with man’s physical and 
spiritual faculties, but it was not necessarily a deceptive 
malefactor. He attributed a mystic’s indulgence in divine 
love, as well as a king’s love of aggressive conquest and 
his ultimate disappearance from the world, to the magic 
flute-playing of this bangalan, maya : 


Alim fazil pandit dane, sun sun bin hoye mastàne 
bhul gai puja niyat dugine, aisi prem jhari sir pai 
dekho kaun bañgālan ài, aisi raskar bin bajài 

mir malik bàdsháh unàni, dáve thakke kar naphsáni 
khir khir bāg hoye gul fani, rahi hukumat na ikk rai 
dekho kaun bangalan ài, aisi raskar bin bajài.? 


The learned, scholars, pandiis and wise men, listening to the 
flute become intoxicated ; piija* forgotten, they have now 
another intention, such magic of love has been put in their 
head. See what bavgdlan has come and how perfectly she has 
played the flute! Mirs, maliks ® and the Greek emperor ’ were 
exhausted with their worldly desires. The garden blossomed 
but the flowers have faded,® not a grain of authority remains. 
See what bangàülan has come, and how perfectly she has played 
the flute ! 


1 Bengal was known to be the home of magie and sorcery, and Bengali ' 
women were thought to be the most proficient in these arts. It is for this 
reason that Bahadur calls mayé@ a bangdlan. . 

2 The two extant pages of the MS. are in the above-mentioned 
Library. 

3 Bangálan-Nàmaà. 

4 Pūjā here indicates the religious dogmas and not the Hindu euli 
ritual. 

5 Magic words are often blown or whispered on the head of the 
person whom the magician desires to bring under control. 

6 These are the titles of Mussulman kings and noblemen. 

7 Alexander the Great. 

8 The kings and emperors, who, says the poet, blossomed and faded 
like flowers after a short-lived glory. 
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Bahadur’s idea about the attainment of Unity is expressed 
in the following couplet : 


Sang sabar gudel& kalm& gur eh saz bataya 
kasrat band namaéz dhundhalié rah vaihdat de laya. 


Put on the guise of patience, take the rug of the kalma.! This 
method the teacher has taught me. By the prayers of an 
ascetic he has brought me out of the fog,? and put me on 
the road to unity. 


Bahadur’s style, though apparently simple and easy, 
is really somewhat complicated. He employs words and 
terms which are common but subtle in meaning, which 
fact makes the task of literal translation more than usually 
difficult. He is not very profound, and his understanding 
of Sifiism seems crude but practical. It would be unjust 
to say more as we have only a few specimens of his poetry 
before us. 

An Unknown Poet 


Another set of pages of an extant manuscript helps us 
in the study of Süfi poetry. The poems contained in these 
pages are in the Pafijabi language as it is spoken in the 
south-east Pafijab, overlaid with Hindi and Persian words, 
The work contains no reference to the author or to the time 
and place of composition. The only indication of time is 
the style, which clearly shows that it was written in the 
eighteenth century A.D. 

The poems are the only ones of their kind, as they 
expound the Safi doctrines as then understood in the 
Pafijàb. In à poem partly illegible the author states that 
the ‘author of Khamsà knew it'. From this we can 
conclude that the author of this unknown verse was most 
probably a Qadiri Safi. Whoever the author may have 
been, the verse is of great value. 


1 This indicates the particular kind of dress that wandering Sifis 
are supposed to put on. 
2 Qut of ignorance. 
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xplains the four stages of the disciple or the 


jan piare, har har jako taur nayare 

. sakhupat jano tarayaipad ka sirar pacchiéno 
süt pacchàno, bhi malküt supan ko jàno 

j) jabrüt pacchàno tarayápad làhüt ko jàno. 


four stages, dear, each one of which has separate 
at, supan, sakhwpat and taraydpad, of these know 

The jàgrat state recognize as nàsüt,! and know 
stands for supan ; recognize sakhupat as jabrüt,? 
t tarayüpad is láhàt.* 


ing poem presents the original Süfi belief 
livine Spirit is infused into the human spirit 
egins to feel with the former, then is attained 
"1-Hagg : 


h ko man mé dhàro yàni hak ko hak mé dàro 
‘ani kare tab jan hak mé kali dhare 
i dhayàn lagàyà ho har har mé samàyà. 


eat Essence (Truth) in your mind, that is to say, 
to the Real. One who performs such an action 
gence > on the Real. He who has thus fixed his 
coming God has entered into God.* 


ince of a pir was indispensable for a Sifi 
àmie lands. In India, under the influence 
It, the pir was no longer sought after for 
guidance but in order to represent God to 
til the disciple lost his individual soul in 


rat is the stage of humanity. ü 


e stage of the angels. 

hird stage, that of power. 

wt stage, that of Divinity. 

ere means citt or the awakened mind. 

s with the following of the great Al-Hallàj : 

iis mingled in my spirit even as wine is mingled with 
water. 

ything touches Thee, it touches me, lo in every case 
art I. ` 


jm Professor Nicholson’s The Mystics of Islam, p. 151.) 
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shat of his pir he could not merge in the Great Soul. This 
s explained in the following lines : 


Tan man gur mé màr ke gur apanà máro 
Mahamath m6 dar ke auhang ! pukàro. 


Slaying body and soul in the teacher, slay your own entity, and 
then, merging this * in the Great-Essence, call ‘I am ’.® 


The poet then proceeds to explain some other doctrines 
and dogmas, but much of the MS. is illegible. We give two 
of the remaining legible poems which represent the mystic 
beliefs of the poet. 


Jad berangi rang banaya vayfati ho rip vikhaya 

berangi se rang liyáà din kufar ho jang racày& 

jad berangi rang gavái jhagrà jhàhà sab mit jài 

bin murshid eh sirar na pave murakh andh malecch kahave. 


When the Colourless (God) took on colour, becoming mortal (He) 
manifested Himself. He, the mortal, brought colour from the 
Colourless, Islam and paganism resulted and war commenced. 
When the Colourless takes this colour away then quarrel and 
struggle all cease. Without a pir this secret is not found,* and 
the fool (seeker) is called blind and unclean. 


How the seeker conceives of religion when his self is 
lost in the Self is explained here : 


Nüre ahmadi kiyà pasárà kyà pirthi kyà ambar sara 
jab sunnà dà bhurnà bhuria avval nür Muhammad uriyà 
yàni hai voh khatar-ullàh anfas avval hai kul da maula. 


The light of Ahmad 5 spread itself on earth and sky, when doubt 
arose about the sunna,® then first the light of Muhammad ’ 
burst out, that is, it is the illumination of God, but the 
Primeval Spirit è is Lord of all. 


1 Sanskrit aham in Pañjābī is auhkañg. 

" *'Then put the gurū containing you, in God.’ 

3 Meaning, * Then say I am the truth ' or I àm God ' (aham brahm). 
The poet has given the first word of the formula ‘ aham brahm ° and leaves 
the remainder to be added by his roader. 

4 How, after the knowledge is taken back hy God, quarrels and wars 
finish and the seeker is illuminated, can only be known through the 
murshid. 

5 The revelation made to Ahmad or Muhammad which is Islam. 

6 Practical example or sunna of Muhammad and other prophets 
who came before him. 

7 Islam. 8 The Pure and Eternal Soul. 


CHAPTER X 


THE Stri Ports or THE NINETEENTH CENTURY 


Before closing this dissertation we will speak of a few 
Sufi poets of mediocre talent. Those Sifis who received 
inspiration from personal spiritual experience and acquired 
knowledge by assiduous study of religions and philosophies 
had begun to disappear at the beginning of the nineteenth 
century A.D. In fact the real Süfi ceased to exist after 
Hashim. Consequently the clear flowing stream of Süfi 
poetry soon became a stagnant pool. The two chief causes 
of this stagnation were: (1) political changes, eventually 
followed by a new outlook on life ; and (2) the selfishness of 
the gaddi-nishins and the ignorance of the Sifis. 

In 1801 the Pafijàb proper came under the rule of 
Ranjit Singh and remained under him until 1839. At the 
beginning of his reign, Ranjit Singh was engaged in warfare, 
and it was only towards the end that he began to encourage 
and patronize the arts. His death in 1839 was followed 
by confusion and anarchy and gave a severe blow to the 
slowly reviving arts. This confusion was followed by 
fresh wars, and in 1848 the Pafijib came under English 
rule. The new rule saw the advent of a new age and changed 
the whole outlook. The Pafijabis were now whole-heartedly 
engaged in adapting themselves to the new life and the new 
cultural and scientific ideas ; practical considerations had. 
ascendancy over everything else, and Safi mysticism fell 
into oblivion. 

The well-to-do and intelligent people being engaged in 
new activities, Sifiism became the sole property of the gaddi- 
nishins and the lower classes. The former, like any other 
hereditary incumbents, found no charm in Safi thought. 
If they still clung to it and tried to propagate it, it was 
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not for love of mysticism but because it had become a 
means of earning a livelihood. They did not mind to what 
low state of moral and spiritual degradation it sank, so 
long as they could amass wealth.! Most of them hankered 
after position and power and entered different trades and 
professions. Others entered Government service and left 
the charge of their mystic centres and the duties connected 
with them in the hands of paid servants. So the seats of 
Sufi culture were soon plunged into deep ignorance. 

The lower classes, however, still remained faithful to 
Süfüsm, and Süfi teachers thenceforward came from these 
classes. Such popular Sifis lacked the education and 
culture of the orthodox mystic, nor had they the intellect 
and wisdom of the philosopher. To such Sifis mysticism 
was nothing more than the matter of a few dogmas. When 
they had accepted a pir, observed the c?là, had worn a 
patched mantle and tied a woollen thread round their 
necks, then they were qualified Süfis. Mental concentration, 
meditation, and intelligent study, which formerly occupied 
the major part of a Sifi’s time, were forsaken. 

Music and dancing which were often patronized and 
practised by the former Stfis in the nineteenth century 
were replaced by mujra* and héls.2 The natural sequel 
to this ignorance and degeneration was an utter mental 
sterility. The poets who were the outcome of this Süftism, 
therefore, were nothing but clever tukk-bands or rhymesters. 
They repeated the thought of their celebrated predecessors 
in different words but in the same style and verse-forms. 


Their poetry was a faint echo and a poor repetition of the 


1 All the gaddi-nishins are rich people, and some of them are 
millionaires. 

2 A nautch-party. The dancers are generally prostitutes. 

3 In ancient mysticism Adl was a mental state or condition procured 
through Divine Grace, but in later mysticism it is a sort of ecstasy mingled 
with frenzy. The hal is played by the followers at the Sufishrines. The 
person who plays it is believed to be possessed by some holy spirit and 
makes prophecies regarding the future, etc. 
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ideas of those who preceded them. But they were hailed 
as poets because, as an old Pafijabi proverb says : 

Jitthe hor nahi otthe harind i pardhan ai. 
Where there is no other (tree), the castor-tree is chief. 


Most of these poets wrote one or more siharfis or w 
baramah or a few kafia. There is a great number of such 
poets but we will speak here only of a few well-known 
ones among them. 


Ghulam Mustafa Maghmiim 

This poet was born in the middle of the nineteenth 
century. The preface to his work entitled Shamda’-e-’Ishq 
contains a few lines of Persian verse in which he introduces 
himself in this manner : 

‘My name is Ghulam Mustafa and my takhallus or 
nom-de-plume is Maghmüm. My place of residence is 
Maulvani on the bank of the river. My district is Lyallpur 
which is à new town, but its water, air, and scenery are for 
the peace of the soul.'! 

In this passage Maghmiim tells us that Lyallpur ‘is a 
new town’, but then he calls it both a district and a town. 
We know that Lyallpur town existed long before, but the 
district was constituted on 1 December 1904.? 

So it seems that Maghmim brought out his Shama‘-e- 
‘Ishq only after 1904. But when was it written? After a 
careful study of the work we came to the conclusion that the 
poems found in this work were written at different times of 
the poet’s life and that it was only towards the end of his 
life that he collected and published them.® 

Shama‘-e-‘Ishq* contains Paijabi poetry greatly over- 
laid by Persian words A phrases. It opens with the 


1 Shama'-e-*Ishq, MS., 

2 Imperial Gazetieer of ban, Vol. IT, Paiijáb, 1908, pp. 219 and 223. 

3 Many Paiijábis agree with us. 

4 This manuscript is the property of Dr Hifz-ur-Rahman of Lahore. 
It is not complete Only the first 72 pages are intact; the last few were 
lost during a fire at the owner's house. 
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kalma followed by the praise of God and the Prophet. 
Then it is divided into three babs or chapters. 

The first chapter contains ghazals and kafis. The 
second ba) has a sīkarfī. The third and last bad of the 
manuscript contains women’s sayings and comprises héfis 
and ghazals. 

The poems of the first chapter are full of Persianism. 
The poet, in the conventional way of that language, sings 
of the bulbul, the nargis, and wine. These compositions, 
to confess the truth, are beyond the comprehension of a 
Pafijabi knowing only his own mother-tongue and the 
ordinary Urdii. The poems of the second b&b repeat the 
same thought in different words and are full of Persian 
words. In the third bab the poet speaks of his Beloved like 
a Pafijabi woman. There are very few Persianisms in this 
chapter. 

From a literary point of view the verse of Maghmüm 
is commonplace. It lacks individuality and vivacity. 
None of the wailing and weeping for the Beloved creates 
any effect on the reader. His poetry, in fact, is like a 
body without a soul. But he seems to be a clever rhymer 
and he possessed a good knowledge of the Persian language. 

Maghmüm wrote another poem named Qissé Kapara. 
We have not been able to find any manuscript of this work. 

We now give two examples of his Pafijábi! verse : 


Sin sall vichore di jhal ve rahià 
shamà vang patang jal bal ve rahia 
sun hot baloc&é khàn punnü 
e mera din islam imān punnū. 

mera do jag man tiran punni 
hun hal sassi takk àn punnü 
tati ret thalà tatti jal ve rahia 
sute naram nihálari ral ke punnü 
gal dàl bàhi gal val ke punnü 
suti chadd gió val chal ke punnü 
lio sir bimar n& val ke punnii.” 

1 By Pahjabi we mean that which contains no Persian words. 

2 Shama'-e-*Ishg, ch. iii, p. 59. 
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Sin: Iam bearing the pain of separation: like light and moth, 
I am flaming and burning; listen O Hot, Biloc Punni Khan, my 
religion, Islām and faith are Punnū. He is my pride and 
honour in both worlds ; Punnii, now come and see the condition 
of Sassi. The sand of tne desert is hot and I am hot and 
burning. We slept together in a soft covering, Punnü, 
encircling our arms round each oiher’s necks, Punnii (but) you 
left me sleeping, cunningly deceiving me, Punnü. Punnü, you 
have not inquired after the state of the sick one. 


The above is incoherent in thought and misses the real s irit, 
Here is another poem : 


He hijar biehore tere dilbar jigar kaleje tàyà 
jalbal rahà vajüd tamami virhon cikhaé macaya 
marne andar shakk nà koi, dam labà par aya 

jam vasal Maghmüm lurindà, turyà rüh tarhàyà.! 

He: your separation, Beloved, has heated my heart. All my 
body is burning, separation has raised the burning pyre. "There 
is no doubt about death ; life has vome to the lips. Maghmiimn 
desired the cup of union but (his) soul departed thirsty. 


Ghulam Husain Kelianvala 


This poet was born in the nineteenth century. Nothing 
is known about him except that he belonged to Kelianvala 
on ihe banks of the Chenab river. He has written two 
stharfis on Hir's love, entitled Siharfit Hir, and one Bara- 
màh.? 

His style is simple and lacks that artificiality so notice- 
able in Maghmiüm. His thought was old but he imparted 
feeling to it. A couple of his poems are given below : 


Mim mutthià kutthià ishk tere 
` gai zauk viec vihà ràjhà 
Hoi nafi teri asbat picche 
chaddi &pani zat safat rajha 
hoi mahav tasvir mat husan tere 
dite vahim khiàl uthà rajha 
baki zit hai zit husain teri 
rahi li li de vice sama rajha.® 
1 ibid., ch. ii, p. 46. 


2 These small works are published all over the Paüjàb and can be 
had from any bookseller. 


$9 Siharf? Hir. 
9 
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Mim : I am enamoured of your love and in happiness I am lost, 
Ràjhà. I have become negative for your positive and I have 
lost my own entity and qualities, Ràjhà. TI am engrossed in 
your beauty's picture and all foolish thoughts I have given up. 
What remains of my own substance, says Husain, is your 
substance which is present in each pore, Rajha. 


Hir replies to her mother’s good counsel in this manne : 
B» bass matti sini dass nahi 
aoa samjh leiai teri rass maui 
kabe val kareni é kand meri 
kehri nàl hadis de dass màai 
ràjhà jàn de vicc makin mera 
rihà jiv nahi mere vas maai 
mahi nal Husain fakir hosa 
tere kheria de sir bhass mia: / 


Be: enough, give us no moie advice, we have understood your 
meaning, mother. You turn my back to the ka‘aba, according 
to which hadis,? mothe., tell me? Rajha is the shelter of my 
life, my soul is not under my control, mother. With the be. 
loved, Husain., I will be a fugir and on the head of your kheris 
will be ashes. mother. 


Muhammad Din 


Muhammad Din was a devotee of the Cishti saint 
Shaikh ‘Ali Makhdim Hujwiri® of Lahore.* His pir was 
Mira Shah, who, according to the poet, is buried in 
Lakkhanwal in the Gujrat district. He was employed as a 
munshi or secretary but, being an initiated Cishti, he called 
himself a faqī:. His secular teacher was one Maulvi 
Mahbüb ‘Alam. In the end of his athavaré, he wrote a 
long supplicatory poem fur the long life of his teacher 
and his progeny.® 

Iu all he wrote tuo stharfis on divine love, one stharfi 
on his friend Muhammad Asaraf, of whom we will speak 
later, one ba@ra-indii, a1 one athavara. All these works, 


i Hir Husain. 

2 Muhammadan traditional law which has various branches and 
sections. 

3 See Introduction, p. xvii. 

4 MS. of his work, stharfi No. 1, p. 7. 

5 MS., sihorf? No. 2, p. 21. 6 MS., p. 23. 
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together with bara-mahs by Muhammad Ashraf, are found in 
the manuscript ! we have studied. 

Muhammad Din's szharf? on Ashraf is unique in Süfi 
literature, not as a literary or mystic document but as the 
life record of a fellow Sati. Its worth is enhanced because 
it throws light on the methods of the popular Süfi teachers. 
The teacher Mira Shah or his gaddi-nishin locked up 
Muhammad Ashraf, an enthusiastic seeker. in cilé or seclusion 
and made him fast for one full year, after which period he 
unlocked the door and brought him out : 

Sin s&l hoyà& cile vice sohne, sohne murshid ne pherü pàyài.? 


Sin: when for a year the handsome one has been in cilZ, then 
the handsome teacher returned. 


This seclusion or solitary confinement, as is natural, 
made Ashraf look different —most probably he looked like a 
ghost. The very sight of him was enough to frighten people. 
When he appeared in public, men and women fainted, but 
the credulous poet attributes this to the spiritual beauty 
which he believed Ashraf had attained during the period of 


seclusion. 
Ranna mard ho gaye bihosh sare 
mukkh dekhdia nti lagi sag s4i.8 


All women and men fainted, seeing the face they were trans- 
fixed.* 


This seclusion, says the poet, procured Ashraf the 
divine vision, and, becoming a faqir, he began to wander in 
the streets, but died soon after. His death is proof enough 
that he lost his health while he was im seclusion, although 
his pir and fellow disciples atiributed it to his anxiety io 
meet the Beloved. This sufficiently illustrates to what a 
low state Süfiism had sunk in the hands of hereditary 
successors and popular saints. 


1 This MS. is in the Library of Dr Hifz-ur-Rahman and appears to be 
in the handwriting of the author. 

2 MS., Stharfi Ashraf, p. 15. 3 ibid., p. 16. 

! Wiih a say or spear. 
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Besides this stharfi on Ashraf which is written in a 
patetie stvle there is nothing extraordinary in the verse of 
Muha.rnad Div. It is simple, commonplace and second- 
hand. We will now quote a few lines from his verse : 


Wau vakht niza d& an pahunck 

Avi ghari o sajjand vastai 
tere ishk ne mar khavar kiti, 

kari karl o sajjanà vàstài 
beri thilhi si ishk mizàj vàli 

par kari o sajjana vastai 
Muhammad din kande khari sikkni hi 

lài pàr o sajjanà vàstài.! 


Wau : the last moment has arrived, come home, O friend, for the 
sake of (God).? Your love has made me wretched, make me 
right or fit, O friend, for God's sake. My boat of love's tem- 
perament has heen loosed (from the bank), take it across, O 
friend, for God's sake. Muhammad Din, standing on the 
shore Iam pining ; take me across, O friend, for God’s sake. 


Muhammad Ashraf 


We have already spoken of Ashraf in our acvount of 
Muhammad Din, whose fellow disciple he was. His sincere 
desire to attain union with God led him to accept a spiritual 
teacher and guide who turned out to be very incompetent. 
He lost his health, which failed in a cil@ of a vear’s duration, 
and so died shortly afterwards. 


"Two of his bàrü-maàhs ave found in Muhammad Din’s 
manuscript. A few lines from the pen of this unfortunate 
po^t will not be out of place here. 


^ 


Magh mali tere bajhd phirniaé mast divani ji 

ucea kiika ah vi aisi, sune ni dil dé jani ji 

sabh jag &lim tere nür6 sürat dà lasini ji 

Muhammad ashraf s81 bàjhó aive umar vihàni ji. 
1 MS, stharf7 No. 2, p. 20. 


2 Literally vdsid7 can be translated ‘ for the sake ’, but in fact it stands 
for ' for the sake of God '. 

3 These lines in spirit, rhyme. and vocabulary seem to have been 
borrowed from Fazal Shah’, Sohni. When Sohni was drownme in the 
Chenab she spoke in this strain. 

4 Ba a-mah, I, p. 11. 
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In magh without thee, O beloved, I walk intoxicated and sense- 
less, sire. Loudly I wail, and similar is the sigh, but the beloved 
of my heart does not hear, sire. All the world has knowledge 
from your light, in appearance you are peerless, sire. Muham- 
mad Ashraf, without the Master life is aimlessly passed, sire. 

Magh majhi cher savele avi 

analhakk di bin bajavi 
mukkh tó ghungat ca& uthàvi 

&jiz tài daras karavi 
noshà shauh kadi pher&à pàvi 

ashraf tài yàr mal&vi.! 

In mágh, graze the cattle and return early and play the flute of 
ana’'l-Hugqg. Take the veil off your face and let the helpless 


have a glance. Bridegroom Lord, some time visit me, and let 
Ashraf meet the Beloved. 


Hadàit-Ullàah 

Hadàit-Ullàh was born in Lahore some time in the 
middle of the nineteenth century and died there in the 
twenties of the twentieth century. He was and is still 
believed to be a Sifi. Whoever he may have been, his 
poetry is tinged with Safi beliefs, but there is nothing new 
in it except the words and phrases. All else is the property 
of his predecessors. 


He wrote a number of a stharfis and a bárü-màh. Below 


is a ‘month’ from his famous Bara-mah : 
Magh mahine mahi bajhé, jo kujh 
mai sang biti je : 
Shàlà dushman nà&l nà hove, . 
jehi bichore kiti je. 
Kohlü vàng jàn tatti di 
pirh ishk ne liti je 
Jànnan oho gall hidayat, ` 
zahar ishk jin piti je.* 

In the month of Mágh without the belovod what has happened 
to me? God grant it may not happen even to an enemy, what 
separation has done to me. As in the oil-press the life of this 
hot one has been pressed and taken by love. They alone know 
this state, Hadait, who have drunk the poison of love. 


1 Bürü-müh, IT, p. 12. 2 p. 6, 
3 There is some influence of Hashim here. 


CONCLUSION 


Such were the PafijabiStfi poets from a.p. 1460 to 1900. 

The Süfis, who came to India with the object of leading 
the Indians to the Beloved by Muhammad's path, did 
creditable work for some years. Then the old Indian 
vigour asserted itself and in its turn influenced the Safi 
beliefs. The mystics therefore absorhed the best of Islam 
and Hinduism and developed a new sort of Sifi thought 
more Indian than foreign in character. Anxious to carry 
this new thought to the masses, they versified it in their 
language. In troublous times, the Süfis maintained with 
their preachings the mental balance of ihe different com- 
munities and, through their poems, sent the message of 
peace, unity, and love to almost every home aud hamlet. 

But by the end of the eighteenth century they had done 
their work. The need of the people was now different. 
Yet some continued to sing of the Beloved in the traditional 
manner, which fact imparted a monotonous and duil 
character to their poetry »o that it soon ceased to be 
interesting. 

The Pafijab is unrivalled for the number of its Sifi 
shrines. Every few miles there are one or two of them. 
There is hardly a shrine which does not possess some 
traditional verse of its own. The kavvalks there sins of 
the saints and their poetry. Credulous admirers still 
gather there in large numbers, to admire and worship 
the saints who, singing of the Beloved, were ultimately 
merged in Him. The Pafijabis still consider themselves 
fortunate to have such noble, pious, and sweet poetiy which 
inspires them to seek the Divine Love. 


APPENDIX 


His AND RAJHA 


Hir was the daughter of Cücak, the Sial chief of Jhang. 
When still young her father betrothed her to Saidà, the son 
of Kheri, chief of Rangpur. Hir grew up to be a beautiful 
maiden and the fame of her beauty spread far and wide. 

Another tribal chief of the neighbourhood had eight sons. 
The youngest, called Rajha, was very handsome and the best 
loved of his father. This aroused the jealousy of the elder 
brothers, who, on the death of the father, turned Rajhi away 
without giving him anything at all. After wandering long in the 
wilds and wastes he reached the river Chenab. He looked around 
for a boat to take him across, and his eyes fell on a lovely 
barge. He asked the boatman if he could be taken to the 
other bank, but was refused. Being very tired he persuaded 
him to let him rest in the barge for a while. Taking pity on 
the handsome youth the bargeman consented. Entering the 
barge, Rajha lay on the soft and cool bed and soon fell asleep. 
A little later, he was awakened by a noise. Opening his eyes, 
he saw Hir standing by the bed. She was enraged at the 
impertinence of the boatman in permitting a stranger to enter 
her barge. But presently her anger vanished because Rajha 
and Hir fell in love with each other at first sight. To keep 
Rajha near her she approached her father and procured for him 
the job of a cowherd. The clandestine meetings between the 
lovers were soon discovered. Rajh& was expelled and Hir was 
forcibly given in marriage to Saidā. She, however, refused to 
associate with her husband. Rajha arrived at Rangpur disguised 
as a yogi. He managed to get in touch with Hir and through 
the good offices of Sahtī,! the sister of Saidā, he ran away with 
his þeloved. 

They were pursued, caught, and brought back. They were 
judged by the priests, who ordered exile for Ràjhà and close 


1 Sahti herself left Rangpur with her own lover the same night. 
But she managed to escape her pursuers, while Hir and Rajha wore arrested. 
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custody for Hir. Immediately after the execution of the ordeis 
Rangpur caught fire, and the misfortune was attributed to the 
sighs of the lovers. Hirs marriage with Saidà was annulled, an 1 
she was ellowed to gu with Rajha, who was recalled. With her 
lover, Hir returned to the house of her parents where she was 
welcomed. Rajha left Thang for his own home with the object 
of makmg preparations to marry Hir. Meanwhile the brother 
and uncle of Hir, who had all along shown feigned courtesy, 
told her that Rajha had been murdered. She fell down uncon- 
scious. In this state they administered a poisonous drink to her, 
asa result of which she died. 

A messenger was sent to inform Ràjhà that death had 
claimed Hir. In haste Ràjhà came to Jhang to ascertain th» 
truth. He was taken to Hir's tomb. The sight was unbearable 
for him. and he fell dead on the tomb of his beloved. 


SOHNI AND MAHnivAL 


Tala, a potter of Gujrat, had a beautiful daughter named 
Sohni. A handsome young merchant of Bukkhara, called Izzat 
Beg, when passing through Gujrat fell in love with this girl. 
He stayed on indefinitely in Gujrat and so all his companions 
left him. Izzat Beg visited the potter’s house constantly on the 
pretext of buying pottery, and in a short time converted all his 
wealth into pottery. Left without any money, he opened a 
shop. But his mind being full of Sohni he could not attend to 
business. The shop was soon closed and he became a menial in 
Tala’s ‘house. Pleased with his work and appearance, after 
some time Tala ordered him to graze his buffaloes. One day 
he happened to meet Sohni, to whom he confessed his love for 
her. Sohni, touched bv his devotion and smitten by his beauty, 
promised him her faithful love. Their attachment, however, 
wis soon discovered. Mahivài! was dismissed and Sohni was 
given in marriage to a neighbour’s son. Sohni refused to live 
with her husband, and through a friend communicated with her 
lover who lived as a fagir on the opposite bank of the Chenab. 
At night Mahivàl would swim across the river to meet Sohni. 


1 Mahival hterally means a grazier of buffaloes. Izzat Beg came to 
he known as Mahival after he had taken charge of Tala’s buffaloes. 
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But once he received a wound and could nol come for many 
days. Therefore Sohni crossed the river on an earthen jar to 
meet her lover. On coming back she hid her jar in the bushes 
on the river bank. Sohni’s sister-in-law discovered the secret 
and replaced her jar by an unbaked one. At night Sohni 
entered the stream as usual, but soon the jar dissolved and 
she was thrown into the waters. She cried loudly for he: 
friend, and Mahival, who was impatiently waiting for he1, heaid 
her cries and jumped into the river. But she was drowned 
before he could reach her. Struck with grief, Mahival let himself 
go beneath the waves and soon joined his Beloved in the next 
world. 
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